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Abstract 

This dissertation is about the jeremiadic discourse that underlies the works of Ngugi Wa Thiong’ O and Ayi Kwei Armah. The recurrent African predicaments, from slave-trade and colonialism to neo-colonialism, have made an urgent appeal to the public role of these African intellectuals. Their manifest awareness of the destructive consequences of the scriptural narratives brought by Muslims and Christians to Africa led them to attempt a spiritual decolonization through a typological reproduction of biblical narratives in their works; these narrative reproductions are part of a deconstructive reading of the scriptures, a reading that can be termed “hermeneutics of revolt”. Narrative adaptations and subversions of biblical accounts are performed through typology, parody, irony and satire. While Armah’s fictions tend towards the typological, those of Ngugi are more ironic and satiric.  

     Due to the crisis of leadership in Africa, Ngugi and Armah have endowed their protagonists with prophetic characteristic features.  In The Beautyful Ones, Armah expressed his disillusionment about the possibility of the emergence of a committed leadership in Africa. However, in his later novels, he opts for the figure of the prophet as a suitable form of leadership in a community in crisis. While Armah supports this idea through his retelling of the biblical story of the Exodus in Two Thousand Seasons, he warns against the false prophets and charlatans who intend to lead Africa and its people astray. Ngugi offers a powerful representation of leaders who become prophetic saviours as a result of the popular imagination.  He points to the importance of hearsay in the construction of the authoritarian personae. The Ruler, in Wizard of the Crow, is a dramatization of the process of deification of leaders by the community. Likewise, in A Grain of Wheat, Mugo, in spite of his act of betrayal, becomes a prophetic saviour in the eyes of people.

     Prophecy constitutes the central part of the religious discourse that informs the works of both novelists. Being a persuasive rhetorical device, the prophetic language informs the narratives of Ngugi and Armah with authority mainly because of its power to endow their protagonists with authenticity. Knowledge of the future makes the prophet the transcendental person that he might become. In Two Thousand Seasons, Anoa becomes a prophetess only after the fulfilment of the first part of her prophecy, namely the one thousand season of slavery. To fulfil the second part of this prophecy, Armah makes use of what Thomas Merton has termed the “Self-Fulfilling Prophecy”. Although this kind of prophecy is mainly rhetorical, it can be fulfilled without divine intervention. This prophecy is hypothetical in the sense of convincing people to work for a possible future utopia. Ngugi also opens his novels with prophecies that are to be realized in the course of the events of their stories.  The plots of The River Between and A Grain of Wheat are part of this proleptic narrative scheme. 

    The prophecies that shape Armah’s and Ngugi’s plots define African history as a necessary apocalypse for a coming Afrotopia. The latter can never take place before a redemptive chaos that redeems the evil committed by blacks against themselves. This redemptive interpretation of African history shows Armah’s and Ngugi’s conviction about a metaphysical form of social justice, a justice that makes blacks worthy of the future one thousand years. This millennialist thinking is also part of Ngugi’s worldview. Ngugi considers popular revolts as the necessary Armageddon for a classless socialist heaven.   
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INTRODUCTION
Introduction
In the beginning, there was universal Nothing. Then Nothing said No to itself and thereby begat Something, which called itself Yes. Then No and Yes, cohabiting, begat Maybe. Next all three, in a menage a trois, begat Guilt. And Guilt was of many names: Mine, Thine, Yours, Ours, His, Hers, Its, Theirs--and Order. In time things so came to pass that two of its names, Guilt and Order, Honoring their great progenitors, Yes, No, and Maybe, begat History. Finally, History fell a-dreaming and dreamed about Language-- (And that brings us to critics-who-write-critiques-of-critical-criticism.)          
Kenneth Burke
                                                                                          

The inability of the African polytheistic religions to produce a sacred narrative that can not only give meaning to life but also generate a popular commitment to change and improvement is responsible for what scholars specialising in African studies have labelled the “African crisis”. The absence of this narrative has presumably produced the present psychological, social and political problems in the continent. Although there are some indigenous religious worldviews that resemble those of the monotheistic religions, these polytheistic systems do not have the necessary potential for the development of an “”African Renaissance”.
 This impotence is due, to use Paul Honigsheim’s term, to the pessimistic nature of these pagan religions.
 They are pessimistic in the sense that they neither provide eschatological perspectives, nor direct their ethics towards socio-economic development. They do not display any vision of future hope and regeneration. The absence of future promises about heaven and hell has led to cultural, social and political inadequacies in Africa. 

       Ever since the independence of its countries, Africa has been seen as a continent plagued by numerous social and political problems which have hampered its progress. In The Beautyful Ones Are Not Yet Born, Armah dramatises these problems by constructing his novel on a long conceit of metaphorical and literal images of slowness, stagnation and immobility in Ghana. This novel, together with Fragments, his next novel, shows an Africa doomed to remain under a curse which has been “pronounced by its own leaders”. The inability to transcend these conditions has led to the emergence of some African as well as European prophets of doom who succeed in qualifying this African state of despair as Afro-pessimism
. According to Kierkegaard, together with Luther, true healing work is the one that deals with despair. The latter, he remarks, is a “sickness in the spirit” that only religion can heal. When Densu, the protagonist of The Healers, asks about the kind of disease the Army general, Asamoa Nkwanta, suffers from, Damfo replies with a question: “Would it make sense to you if I said despair?” (The Healers, p.96)

       We would argue that this lack of a meaningful collective action can be the result of the nature of the African indigenous religions. These systems of beliefs, instead of stimulating people’s action towards unity and communal improvement, become a kind of liability, preventing blacks from restoring their ‘lost union’. The collapse of communalism, be it Marxist or what has been termed authenticism in post-colonial Africa, is mainly due to the fragmented nature of these religious systems. This attempt to restore an African communalism is paradoxical in the sense that the emergence and survival of any community rely on the common sharing of the same geography, language, culture and religion. In Ngugi’s novel A Grain of Wheat, Kihika, the war hero, tells Mugo, the main character: 

our fathers fought bravely. But do you know the biggest weapon unleashed by the enemy against them? It was not the Maxim gun. It was division among them. Why? Because a people united in faith are stronger than a bomb. They shall not tremble or run away before the sword.( A Grain of Wheat p.191) 

Ayi Kwei Armah and Ngugi  Wa Tiong'O are concerned to criticise and revise the role played by Christianity in Africa.  Armah’s recurrent condemnation and criminalisation of the practices of the Christian and Islamic ‘civilising’ missions have put him at the centre of the committed African intellectuals who try to identify Africa with an authenticity that is still in the making. Not content with his critique of these practices, he goes so far as to deconstruct the ontology of these alien religions not only by converting their sacred narratives into a flight of fancy, but also by linking slavery and crime to their fundamental creeds. Armah considers the monotheistic sacred books, namely the Qur’an, the Old and the New Testament, as instances of religious imaginations whose importance does not rise above the importance of oral traditions in the African societies. This deconstructive approach towards religion links him with the major philosophies of the prophets of modern and post modern pessimism like Derrida‘s “deferred meaning”, Foucault’s discourse and Nietzsche’s nihilism. In spite of all this, he makes an extensive use of Christian and Jewish myths in his novels. 
          One of the central aims of this thesis is to show that the purpose of Armah’s deconstruction of the biblical narratives is not philosophical in the sense of producing a theory of epistemological loss, but an attempt to displace the reader’s belief toward another version of the Bible, in which many corrections have been introduced. The theory of midrash will be of paramount importance in helping us understand Armah's attempt to retell biblical stories in his novels. James Kugel defines midrash as an interpretive device. David Stern, trying to define midrash as part of literary theory, remarks “one ought first to determine what it was in the biblical text itself that had originally caused an ancient author to create a particular narrative expansion"

       Ngugi, though denying being a Christian, has resorted to Christian intellectual and emotional paradigms. This problem has been evoked by Govind Narain Sharma in her essay “Ngugi’s Christian Vision: Theme and Pattern” in A Grain of Wheat but without being solved.  This failure to provide a meaningful justification for Ngugi’s extensive use of Christianity in his novels leads her to qualify the situation as “a curious and baffling ambivalence in Ngugi’s attitude towards Christianity.”
 She went even so far as to cite his declaration at the Fifth General Assembly of the Presbyterian Church of East Africa at Nairobi where he stated: “I am not a man of the Church. I am not even a Christian.”
 Although her essay deals with some crucial aspects of Ngugi’s use of Christianity, she failed to notice that the biblical stories and myths she discussed are but fragments of an intellectual pattern that transcend Christianity itself or his own Marxist atheism. 

      The Healers marks Armah’s growing awareness and interest in the role of rituals in the consolidation of the communal consensus. These annual games are referred to as “rituals of wholeness”. Their aim is to remind the members of the community of an original state of happiness; this is at least what Densu thought at first. The secular deeds and action of the games become religious rites that, according to Mircea Eliade, contribute to the recreation of a paradisal past, a past of communal divinity. The aim of these games is to witness again the spectacle of divine works...”
 Densu’s sudden awareness about the artificiality of these games and their link with the Court converts these rites into hegemonic rhetoric of the status quo. Likewise, Ngugi’s novel A Grain of Wheat seeks less to write back to the empire than to heal the Kenyan community by exorcising acts of betrayal like the ones of Mugo, who betrays kihika as a consequence of his alienation and his horrific upbringing by his aunt.
             Although people of one community can be multilingual, multicultural and imaginatively rather than geographically belong to one community, they can never be polytheists. Referring to the unintended advantages performed by the colonisers’ theology, the narrator of A Grain of Wheat remarks: “the ghost of the great woman whose Christian hand had ended the tribal wars was quietened.” (A Grain of Wheat, p.14)  

    V.Y. Mudimbe, among many other African and Western thinkers, has theorised the religious ontology of the African mind. Defined against the epistemological empiricism and materialism of the West, gnosis means “a higher and esoteric knowledge.”
 Although this definition links black Africans with spirituality, it does not account for the ethical dimension of African religious systems. In other words it does not justify the inability of these religions to provide their believers with coherent social and psychological frameworks.

            Great civilisations are always tied to religious commitment. All the great historical civilizations, Pharaonic, Roman, Greek and Persian owned a powerful religion. The absence of the latter entails the absence of the former. In the past religion used to embody all aspects of what is now called culture. Modernity is surely responsible for the fragmentation of religion into cultural aspects like traditions and technology. Therefore, the lack of a coherent religious worldview is often the root-cause of the absence of any social efforts that should be made to improve the African condition. In Jeremiah Moses’ words, "the most convincing proof of an ethnic group's cultural health is its ability to sustain a myth of its history and destiny."
     Following both Samuel P. Huntington and Rodney Stark, this study puts religion, especially monotheism, at the centre of all attempts at civilisation building. Rodney Stark, considering monotheism as a crucial condition for the rise of the major civilisations of the world, writes: 

  Just as many religions teach that human culture was a gift from the Gods, many social scientists propose that religion is so basic to culture that without it “humanity could not have emerged from its pre- or proto-human condition.” Even if one doubts that humans were actually taught by various Gods how to build fires or grow maize, and takes a more limited view of the role of religion in the evolution of culture, it is obvious that ideas about the supernatural have profoundly influenced life in “advanced” as well as in less “sophisticated” societies, and that monotheism may well have been the single most significant innovation in history

Religious discourse in the form of ethical exhortations leads to collective action. Recent scientific research has shown the role of faith in generating a strong emotional response which is necessary for the edification of civilisation. In his Emotion as the Basis of Civilisation, J. H. Dennison explores the role of religion in the motivation and stimulation of popular action towards a specific aim. According to Dennison, the Mana is an emotional force that is responsible for well-being, fertility and successful fulfilment of human actions.  According to T.S. Eliot, religion “must be primarily a matter of behaviour and habit, must be integrated with its social life, with its business and its pleasures; and the specifically religious emotions must be a kind of extension and sanctification of the domestic and social emotions”
 

         Similarly, Malidoma Patrice Somé has discussed the necessity of a “ritualized grief”
 for any possibility of an African Renaissance. According to him, ritualized emotions of religious sorrow have been highly instrumental in the building of Western Civilization. In other words, civilisation building requires the power of governed emotions. We mean by governed the possibility of translating this emotional power into a ritual of edification and development. This can perhaps explain Armah’s emulation of the jeremiadic lamentations at the beginning of his Two Thousand Seasons. The prologue of this novel is an Africanised emulation of the biblical lamentation of the prophet Jeremiah. 

           African pagan religions do not define cultural and social development as a principal creed of their ethics. Although there are many African religious systems that bear analogy to the major religions of monotheism, they lack the social, psychological and moral potential necessary for the realisation of civilisation. Any religion that can generate a civilisation should incorporate within its ethical worldview psychological, sociological as well as economic principles that can insure its success. The psychological principle should satisfy man’s thirst for meaning and hope. The social is supposed to restore and regulate order within the community. The economic, which is a consequence of the previous principles, has to do with material progress and prosperity.

        Max Weber traces back the origins of Western modernity to Christianity
. This work has converted the antagonism that characterizes the relationship between culture and civilisation into continuity. For instance, Puritanism has been decisive in the emergence of America as a world leader after the Second World War. Hard work becomes no longer a personal commitment by which individuals can climb the social ladder of progress, but a religious virtue without which human beings cannot expect a future of redemption and salvation.  

        Although one cannot deny the existence of community-oriented religious rituals among the Ibo or the Zulu, the aim of these rituals does not transcend the wish to safeguard a mundane way of life. While Western intellectuals borrowed their quest for perfection and sophistication from their scriptural depiction of the heavenly realms that they believe in and wish to join after this life, black Africans have no ideal model from which they can design their architecture, sociology and technology. Socrates provides one of the earliest forms of utopian archetypes that continue to inform western thought and imagination:
 And if the world perceives that what we are saying about him (the philosopher) is the truth, will they be angry with philosophy? Will they disbelieve us, when we tell them that no State can be happy which is not designed by artists who imitate the heavenly pattern?

In their inability to achieve material progress, the Africans have always defined themselves as spiritual communities, hence the philosophy of the Negritude Movement, forgetting that life is structured by both matter and spirit. The first cannot exist without the other.

              Many African intellectuals consider Islam and Christianity as good religious models for the building of an African communalism. Both the Christian and Islamic civilizing missions produced many African intellectuals whose efforts in the adaptation and reformation of these two religions has been crucial for the emergence of a black African theology that does not reject the African traditional culture. Edward Wilmot Blyden’s call for a Black African Islamic Community in his Christianity, Islam, and the Negro Race shows his awareness about the need of Africa for a religion powerful enough to impose its paradigms of regeneration. Although Blyden’s interest in Islam has no eschatological purpose, the ethical foundations of this religion provide an instant solution to the problem of race and racism that has been inflicted on blacks by the Catholic Missions. This utilitarian interest in Islam converts Blyden’s discourse into a jeremiad of salvation from racial discrimination. Armah’s jeremiadic project is a sophisticated version of Blyden’s project. Pointing to the sociology of Islam, Blyden declares: 

No one can travel any distance in the interior of West Africa without being struck with the different aspects of society in different localities, according as population is Pagan or Mohammedan. Not only is there a difference in the methods of government, but in the general regulations of society, and even in the amusements of the people”

This power of religion in reinforcing the social ties has been attributed a privileged place in the theories of Rosabeth Moss Kanter. She distinguishes between at least three important mechanisms by which human collectivity can maintain its unity and solidarity
. Some of them are crucial constituents in Armah’s religion-inspired sociology. The maintenance of the communal attachments is the result of the sacrificial rituals and the degree of the individual’s investment in the communal life. What Daniel Gaxie termed the effects of an “over generator of commitment”
 refers to the proportional relationship between the intensity of the sacrifices performed and the degree of the engagement. The village of the healers, in Armah’s The Healers, can be an excellent example. The wish of Densu to become a healer is compromised by the rules dictated by Damfo. These rules are ethics collected from different religions; they convey a strong sacrificial significance. They prevent the candidate from performing the leisure activities of every day life in which he was brought up. Rosabeth Kanter asserts  that “when individuals invest their resources in one system rather than in other potential paths, they tie their rewards and the future usefulness of their resources, in effect, to the success of the system, burning other bridges, cutting themselves off other ways to allocate resources “

            This thesis is also an attempt to analyse Armah’s borrowings and uses of monotheistic religions in the production of a discourse of hope and regeneration for a future restoration of an African Arcadia. Thus the concept of the African jeremiad refers to any recourse to the myths and ethics of monotheistic religions in order to reform politics, society, and culture. For the purpose at hand, many theoretical approaches will be used. Central among them is the psychology of religion; it allows us to explore the impact of the jeremiad on human behaviour.  Similarly, the sociology of religion will also be central to our research, given the crucial position Armah attributes to the role of religion for the maintenance of strong communal ties; comparative religion will be another crucial approach for the conceptualisation of the jeremiad. Besides other important theories, like archetypal criticism, myth criticism, classical and post-modern hermeneutics, intertextuality, rhetorical criticism and cognitive stylistics, we shall also draw on history and social psychology throughout this research work.

      Social change is the outcome of the epistemological and didactic power of the jeremiad. The latter is a religious epistemology that alters man’s perception of the social as well as the natural world. The jeremiad shifts the perceptual epistemology of man from the world of relativities to a world of the unquestionable absolute. This religious dogma reassures man that there is no truth beyond the one provided by the holy books.

      The powerful messianic themes that underlie Armah’s and Ngugi's works stand for the theology of hope that informs the African jeremiad. In this regard, Jeremiah Moses suggests “The problem for the future is to discover whether or not a social reform movement can function outside the hotbed of Protestant evangelicalism that, for better and for worse, has been its environment for over two hundred years”.
 Given the tremendous impact of the Afro-American version of Christianity on African theology, Armah's African jeremiad will be studied in the light of its Afro-American influences.
      A comparative approach will be carried out all along. By comparing the works of Ngugi to those of Armah, we attempt to highlight and study similarities and differences that are ideologically motivated. Some titles related to both authors will receive more emphasis than others, mainly because of their relevance to the theme under discussion. For instance, A Grain of Wheat and Wizard of the Crow are to be discussed more than the other works by Ngugi. Similarly, Two Thousand Seasons, The Beautyful Ones Are Not Yet Born and The Healers will receive special emphasis because of the mythico-religious themes they embody. 

       This thesis is divided into six chapters. The first is entitled “Hermeneutics of Revolt and the Search for a Reinscription in Sacred Narrative”. This chapter is mainly concerned with the role played by the Africans in the interpretation of the biblical narrative in an attempt to reinscribe themselves in a master-narrative able to determine their future renaissance. The second chapter, “Rhetoric of Power: Relocations of Divine Discourse in Armah’s and Ngugi’s Works”, studies Ngugi’s and Armah’s endeavours to reproduce an authentic discourse of power able to generate popular faith in the communal purpose of social, political and cultural reconstruction. “Prophetic Leadership and the Making of African Jeremiahs” is the title of the third chapter which is concerned with an analysis of the concept of African leadership and the reasons that led to the failure of political rule in Africa according to Ngugi and Armah. The chapter “Prophecy between Self and Divine Fulfilment” accounts for Armah’s and Ngugi’s quest for an eschatological philosophy of history able to produce a meaningful identity for Africa and the Africans. The fifth chapter, “The Quest for an African Apocalyptic Eschatology”, accounts for Armah’s and Ngugi’s adaptation of apocalytpicism as an ideology that can redeem the past sins and justify a future utopia. The hardships and evils that befall Armah's characters will be considered as part of the theoretical frame of theodicy. The latter is defined by Leibniz as "the justification of the ways  of  God" 

in the light of evil.
 The last chapter “Resurrecting Afrotopia: the Restoration of an Afro-centric Paradise” studies the utopian impulse behind Armah’s and Ngugi’s endeavour to redesign an Afrotopia said to be lost in a mythical historical past.
CHAPTER ONE :
HERMENEUTICS OF REVOLT 

AND THE SEARCH FOR A

REINSCRIPTION

IN SACRED NARRATIVES
Hermeneutics of Revolt and the Search 

for a Reinscription in Sacred 

Narratives
The necessity of a post-colonial hermeneutics urged both Armah and Ngugi to reinterpret the biblical narratives through a hermeneutical process. Hermeneutics is, thus, closely related to a postcolonial politics of the reading of sacred texts, a reading that involves an Africanization of the temporal and spatial aspect of biblical stories.  Armah’s and Ngugi’s works can be considered as post-colonial interpretations of biblical narratives that convey a movement from chaos to order. The theme of redemption and regeneration is, therefore, central to the jeremiadic discourse that underlies the works of both writers.                                                                                                                                                                                                                                                                                                                                                                                                                                     

       Since the political is always theological
, in Carl Schmitt’s point of view, Armah’s and Ngugi’s interpretation of Scriptures determines the socio-political structures and stratifications and shapes the moral standard according to which good and evil are distinguished. It also provides an account of the historical past and a roadmap for the future of Africa. Hermeneutics is thus a road map that dictates the right way of social behaviour under apocalyptic as well as utopian circumstances. 

        Ngugi’s jeremiad of revolution and political activism is part of a quest for a narrative self-assertion. In spite of the ironic tone in which theology is rendered in Ngugi’s works, it reflects a deep-seated wish to find a place for the African subject in the mainstream of Western narrative discourse. Living at the periphery of biblical narratives caused Africa and its people to experience a perpetual political, social and cultural bondage. However, an innocent adaptation of biblical discourse involves a mimetic reincarnation of the African subject only to become authentic “apes” to the Whiteman
. Confronted with the perils of this metamorphic process of self-effacement, Ngugi opts for what can be termed a narrative reincarnation of Western master-narratives, mainly the Bible.  Therefore, the jeremiad becomes a narrative theology of liberation, where the spirit of revolt emanates from the Judaeo-Christian theology and alters its ontology and functions. 

             Armah’s and Ngugi’s midrashic discourse reveals an important aspect of the African interpretation of the biblical stories, an interpretation that seeks to create a biblical worldview informed by a black ideology of regeneration through violence.  Both novelists take the Bible as the only archetypal framework able to rescue Blacks from marginality and dehumanization.
        Ngugi’s hermeneutics reflects upon the semantic vacuum inherent in the biblical narratives that essentially excludes that kind of morality that ensures the materialistic welfare of the masses. Biblical morality tends towards deprivation and suffering. This divine ‘sadism’ is part of a theodicy that binds the salvation of the bourgeois to his fortune and that of the poor to his deprivation. Ngugi ironically reminds the poor to render unto Caesar what is Caesar’s and to God what is to God in his Petals of Blood. Muriuki, in Matigari, questions the silence of the Bible concerning social inequality: “All that the Bible said was simple: Thou shall not steal; thou shall not covet thy neighbour’s things; thou shall not commit adultery. What of hunger? No answer. What of thirst? Again,  no answer. What about nakedness? Silence.” ( Matigari. p.39). Muriuki’s naturalist vision of life leads her to deconstruct the biblical morality of virtue and righteousness in favour of a moral materialistic perception. Her reading of the biblical commandments reflects a total absence of both the eschatological and the metaphysical. Her alternative reading of the Bible is in itself an act of liberation, tending to free her from the confinement of the colonial and bourgeois hermeneutical framework. Her father unveils his secular vision of Christian faith by inventing a master-commandment that supplements all the others; answering the question of his daughter about his involvement in the revolutionary movement, he confirms:

 yes, for there is no greater love than this: that men and women should give up their lives for the people by taking to the mountains and the forests. This is the greatest commandment of all Christ’s commandments, and of all the religions on earth from that of Muhammad to that of Buddha. (Matigari.p.35)
      The rhetoric of the jeremiad partakes of a powerful hegemonic system. Its main aim is the generation of popular consent and the elimination of possible acts of dissent. A legitimate question that should be asked at this point then is what is the benefit of this ambiguity of approach displayed by both writers? The expression ambiguity refers to the duality of discourse that criticizes on the one hand the uses and abuses of the religious discourse practiced by imperialism in Africa for colonial and economic purposes and on the other hand the use of the same ideology for the articulation of the writers’ moral massage.
         Hegemony is generally maintained by retrospective evocations. It justifies the new by the old. The Midrashic fashion of retelling the African past, while commenting on the present and predicting the future, is a strategy that aims at a metaphorical reincarnation of an outstanding historical subject whose image is still the embodiment of truth in the popular mind. The concept of metaphorical reincarnation is very important and deserves more attention. Psychologically speaking, the dead are always more valuable than the living for the people. The dead acquire a mystic aura that almost equates them with deities. It is also an easy subject for deconstruction and reconstruction, the two most important narrative strategies for the re-edification of any prophetic monument from the past.

         The Bible, through its hegemonic potential, has been used to justify exploitation, imperialism, slavery, sexism, as well as social and racial stratifications. The abolition of these evils entails the reinscription of these grand narratives. Therefore, the rewriting of the Bible becomes a necessary task towards social and political consensus. Ngugi’s and Armah’s typological reconstructions of African history are instances of hermeneutics of revolt and regeneration. Instead of biblical patriarchs, we have matriarchs as central agents who animate the crucial events of black African history. Stories of African matriarchal reigns are crucial reinscriptions in both A Grain of Wheat and Two Thousand Seasons. The narrator of the former points out: “Nevertheless, his words about a woman on the throne echoed something in the heart, deep down in their history. It was many, many years ago. Then women ruled the land of the Agikuyu. Men had no property, they were only there to serve the whims and needs of the women.”

       The African jeremiad that informs the works of Ngugi and Armah is a ritual of social and political legitimization of an essentialized version of communism. Unlike Ngugi whose jeremiad is thematically consistent with his liberalist inclinations, Armah displays some ideological discontinuities, resulting from the hybrid state of an author who, while indoctrinated by a Western epistemic and theological tradition, tries to maintain an Afro- centric position.  The biblical sexism that informs the character of Oyo in The Beautyful Ones is being negated by Armah's subsequent works, namely Two Thousand Seasons; Osiris Rising and KMT: In the House of Life. This ideological negation marks the beginning of Armah’s Post-modern jeremiad. The concept of post-modern jeremiad is related to David Lyle
. Post- modernity seems to confer on the Bible the necessary flexibility and dynamism for its reinscription in Armah’s novels. 

        Following our earlier question about ambiguity, a relevant question that should be asked about the intertextual method used by both Armah and Ngugi is whether the Afro-centric discourse tends to contain the biblical discourse or the opposite? The phenomenon of containment dichotomizes the narrative into master and slave discourse. The latter dissolves in the former and loses its original meaning after undergoing a complex process of semantic assimilation that may contradict its archetypal meaning. The superimposition of the biblical structures, be they thematic or stylistic, on a narrative like Two Thousand Seasons which is supposed to represent African historical experiences, attests to the African writer's aspiration to highlight analogies and to draw parallels without which the African subject would always remain outside the sacred tradition. Although this biblical discourse seems to swallow the Africanity of this fictional narrative, its epistemic impact on alienated African minds would be tremendous.      

         The midrashic interpretation of biblical stories is a special kind of metanarrative that re-enacts sacred history in the form of repeated archetypes; this repetition does not only grant history a ritualistic shape but also links inductively its events with truth and creativity. “The dialectic of repetition is easy, for that which is repeated has been—otherwise it could not be repeated—but the very fact that it has been makes the repetition into something new.”
 According to Mircea Eliade, these repetitions lead to “an implicit abolition of profane time, of duration, of ‘history’; and he who reproduces the exemplary gesture thus finds himself transported into the mythical epoch in which its revelation took place.”
 The jeremiad is thus a quest for that kind of sacrality that makes the linguistic utterance a power framing history as a “Way” flanked on the one side by tragic or chaotic beginnings and an apocalyptic end on the other side.

       Midrash binds biblical stories with one possible historical context, hence the reduction of the hermeneutic ambiguity of biblical narratives. This contextualization increases the potential of biblical narratives, such as the ones used by both Armah and Ngugi, for moral didacticism.  

       The midrashic commentary doesn’t only provide an intellectual testimony about the timelessness of the Scriptures, it also divinizes literature. Each time a scriptural story is spatially and temporally displaced, it testifies to the concept of repetition. The latter involves doctrines of archetypical and mythico-ritualistic readings of history. The importance of the concept of repetition is related to truth. Repetition is part of the ontology of truth.  The biblical structure remains stubborn while the components are subject to binary alternations.

         The intertextual use of the Bible in fiction does not reduce the former into an embedded text that supports the latter.  The biblical intertext is not that part that defines the whole fictional text because the latter is already a species of the former. Northrop Frye calls the defining power of the Bible “the stubborn structure”
 because of the impossibility of its dissolvent within the defining frame of another text. The story appears thus as a genetic descendent of the Bible.  In other words all stories are Midrashic in so far as they are secularisations or semi-secularisations of biblical narratives. 

      There is an on-going dialogue between the Bible and its fictional rewriting. This rewriting is the result of a desire to provide a new interpretation of these sacred texts or an attempt to impose a sacred hermeneutics on the fictional text. In other words, it either biblitizes the fictional text, or it fictionalizes the biblical text. John F. A Sawyer, commenting on James’s method of reading, points out:
Jameson suggests that this experience of the always-already-read- of approaching a text through a mist of preconceptions and contesting narrative –engenders a specific method of reading which he calls “metacommentary”. For this ‘our object of study is less the text than the interpretations through which we attempt to confront and to appropriate it.”
 

    The interpretation of the Bible is subject to psychotomic perceptions. The changing condition of the African subject leads him to use a psychotomic reading of the Bible, a reading that can be divided into pre-colonial, colonial and post-colonial biblical perceptions. Each of these readings displaces the centre of gravity of the biblical meaning.  
     The post-modern dissemination of the sacred text appeals to a phenomenology of perception where there is an ongoing interplay between the conceptual figure and its ground. In other words, what is perceived by the Western mind as figure will often make the ground for an African post-modern hermeneutical situation
. For instance, while the exodus is foregrounded, the Curse of Noah is overshadowed or overwritten by another narrative which is similar in form, yet different in thematic direction. Both Ngugi and Armah seem to offer some outstanding examples of this hermeneutical method in African literature.

             The jeremiad is a religious discourse whose meaning is determined by a complex semantic proliferation, usually stimulated by a shift in context. Imperial hermeneutics blessed the practices of slavery and assigned a moral purpose to colonialism. Revolutionary hermeneutics, however, highlights the same narratives after reversing their moral tenets which were set by Western hermeneutics. The relativity of the moral act remains a crucial aspect in the production of the arbitrariness of the biblical narratives. It is thanks to this arbitrariness, which can also be termed the post-modern reading of the Bible, that an African theology of liberation legitimated itself. Kihika’s reading of the Bible is a post-modern reading par excellence; his reading reverses the prejudice of the colonial educational system. What counted most for Kihika is the allegorical meaning of the biblical story of Moses and not the historical meaning that would have confined the act of exodus to racial privileges, usually related to the archetype of a chosen race.   

        Ngugi’s works juxtapose two opposed jeremiads. The first refers to the despotic and hegemonic power of religion when used by the coloniser and their African followers; the second is concerned with its regenerative potential when used by African revolutionaries and reformers. This double discourse is the result of hermeneutical arbitrariness which has been applied to the sacred text, an arbitrariness that allowed the Bible to be interpreted and reinterpreted by politicians and non religious organisations to serve earthly interests that have nothing to do with God’s intention. While The Healers, as the title suggests, provides a positive testimony to Christianity, Why Are We So Blest is highly ironic and adds to the subversive potential of text against Christianity as well as Christians. Similarly, Ngugi’s A Grain of Wheat denotes the regenerative power of the Christian biblical discourse, whereas Devil on the Cross spotlights the use and abuse of this religion by the Whiteman.

    The interpretation of the Bible has always been bound to the political and economic ideology of the European states. During the Victorian Age, the imperial idea sanctified black slavery and the slave trade through the biblical myth of the Curse of Ham. Similarly, they justified colonialism by defining the African people as the Lost Tribes of Israel who are in need of Europeans to restore them to the way of Christian salvation. Capitalism has also been solidly implemented in Africa by means of the same biblical vocabulary of hegemony. Ngugi opens the sixth chapter of A Grain of Wheat with a Western jeremiad designed to give capitalism an ethical dimension:

God helps those who help themselves, it is said, with fingers pointing at a self-made man who has attained wealth and position, forgetting that thousands of others labour and starve, day in day out, without ever improving their material lot.

Individualism becomes a rite of passage to Gikonyo’s salvation.  
         Given the power of the theological imperialism Africa has been subjected to since the beginning of the civilizing missions, no logical predications were possible for a future popular revolution that will take the biblical narrative of the exodus as a prototype.  

Few would have foreseen this turmoil in the days when Kihika was going to school and discovering the world of the printed word. The boy was moved by the story of Moses and the children of Israel, which he had learnt during Sunday school - an integral part of their education - conducted at the church by the head​master. As soon as he learnt how to read, Kihika bought a Bible, and read the story of Moses over and over again, later recounting it to Mumbi and any other person who would listen.

        Moreover, these two African writers see in Christianity a valid discourse for the liberation of Africa. This is due to their awareness of the power of these religions to generate change on the one hand, and to show the impossibility of creating new paradigms and myths that appeal to the people’s actions on the other hand. Besides this ironic attitude towards the colonial religions, one cannot ignore some recent African attempts to indigenise Christianity. This fact provides a context that can put Armah’s jeremiad at the centre of a tradition of theological pragmatism, which is deeply rooted in the kind of pragmatism developed by John Dewey and William James. Dewey, in his “Christianity and Democracy”, asserts “The spiritual unification of humanity, the realization of the brotherhood of man, all that Christ called the Kingdom of God is but the further expression of this freedom of truth”
.  These similarities generate a homogeneous religious syncretism whose main aim is the construction of a consensus
 empowered by religious faith. This consensus is by no means socialist, in the Marxist meaning of the word. Armah’s consensus promotes equal distribution of wealth and the means of production to reach a kind of spiritual brotherhood that is necessary for any attempt to go beyond the traumatic experiences of the slave trade and colonialism. 

        The Judeo-Christian paradigm of regeneration and hope embodied in the prophecy of Anoa should be compared with other prophecies that are inspired by traditional oracular worldviews for any attempt to understand Armah’s and Ngugi’s trust in the Judeo-Christian religious tradition. The prophecy of the Moshi, in The Healers, reflects the pessimistic occultism of its culture. According to this prophecy, “when the first of the whites appears in the land, the nation will die”(The Healers, p.149). Not only is there no hope in this prophecy,  but it also projects the whole nation into an Apocalyptic future. The promised disaster of this prophecy is soon confirmed by the fulfilment of another one. We are told by the narrator:

The dire prophecy was not even whispered that said the fall of the kum tree would be a sign that the power of Asante had reached its ordained end. Now this tree had fallen in plain view of all the citizens of Kumase the great capital, Kumase the virgin, kumase the beautiful green one.

 Following the same apocalyptic tradition, a Gikuyu seer in A Grain of Wheat, foresees the same future doom for the Gikuyu nation. This seer asserts that “there shall come a people with clothes like the butterflies.”
 In this prophecy there is no room for promises about a future restoration of the lost order. 

            This religious fragmentation justifies Armah’s recourse to monotheism and his adaptation of the jeremiadic tradition. Due to this fragmentation, together with a morbid lack of theological eschatology, an African jeremiad based on indigenous religion is impossible because it can never unify the beliefs and actions of black Africans towards a monolithic cause. Statistics show that more than 80 percent of the black populations are divided between Christianity, Islam and Judaism. Attempts at incorporating people of different faiths within the same community yielded what is known as fundamentalism and ethnic cleansings. Given this situation, Armah decided, to follow in Conrad’s words, to lead blacks from what is best in them, their religious faith.  Although the jeremiad is a Judeo-Christian concept, it goes beyond these two religions to become what Clifford Geertz terms the shaping influence of religious (or quasi-religious) symbols on society.
 Stressing the hegemonic power of religion and morality, Nietzsche points out:

Moralities and religions are the principal means by which one can make whatever one wishes out of man, provided one possesses a superfluity of creative forces and can assert one's will over long periods of time--in the form of legislation, religions, and customs.
 

Therefore any religion can serve as a jeremiad so long as it fulfils the above assumption. Sacvan Bercovitch divides the jeremiad into three parts. The first concerns a precedent from the Scriptures that sets out communal norms. At first glance, this part seems to be missing in Armah’s fictions. His subversive deconstruction of the monotheistic Holy Scriptures serves as a solid argument to the previous conclusion about the ‘exclusion’ of the biblical narratives from his novels. 

          A close reading of Armah’s narratives, however, discloses the opposite. Biblical stories and myths constitute the core of Armah’s artistic and ideological concerns. The second part refers to a series of condemnations and critiques of the present situations. This part entails a focus on the consequences of departing from or breaking a moral or social code or covenant. This lamentation over a lost paradise is intended to urge the community to reform and to direct people’s commitment towards a ‘restorative’ project. Both Armah’s The Beautyful Ones Are Not Yet Born and Fragments constitute a major step towards the promotion of the spirit of reform through self-criticism.  The third refers to a powerful prophetic vision that can generate a sense of hope because it announces good things to come in the future.

        Myths are the results of an epistemological shift or, to use Thomas Kuhn’s term, a paradigm shift. What was religious history during the Dark Ages became religious myths during the Renaissance and the Enlightenment. Similarly the religious myths of the Greeks in the Hellenistic period became myths in the modern age. Although mythical thinking was one of the main epistemological steps in the history of human mental development, modern rationality attributed a derogatory meaning to it
. It is thanks to this mythical paradigm that the Pharaonic civilisation remained unsuperseded by any modern forms of civilisation. The latter are mere echoes to it. Myths are structures that impose meaning on life. According to Raffaele Pettazzoni : "Myth is true history because it is sacred history, not only by reason of its contents but also because of the concrete sacral forces which it sets going." 
 Commenting on the role of myth in accounting for man’s existence, he adds “"To tell of the creation of the world helps to preserve the world; to tell of the beginnings of the human race helps to keep mankind in being, that is to say the community or tribal group."
 
        The rise of a black messianic consciousness among the Afro-American and African intellectuals is responsible for the emergence of the African jeremiad as a discourse that sees the future as a redemptive possibility. Discussing the possibility of constructing a Philosophy of Redemption that ensures a future well being of Africa and its people, George G. M. James, like Armah, suggests a psychological healing of the black race. The psychological hybridity caused by white theological as well as intellectual intrusions, led Africa to immobility and cultural paralysis.  James asserts: “our philosophy of redemption is a psychological process, involving a change in belief or mentality to be followed by a corresponding change in behaviour.”
 

        The adaptation of Christianity by a black theology resulted in the emergence of what has been called by Alan R. Tippett "Christopaganism". This term refers not only to the attempt to Africanize Christianity, but also to the Christianization of African traditional religions. This christopagan tradition attempts to Africanize not only Jesus Christ, but also many Judeo-Christian doctrines that can have a utilitarian value for Africa. This ideology is the outcome of a hermeneutical practice that aims at absorbing or assimilating Western theology. Ngugi’s A Grain of Wheat provides some outstanding examples of this reincarnative hermeneutics. The narrator points out:  

The Rev. Jackson Kigondu. Jackson, as he was popularly called, was a friend of Mbugua, who liked visiting people's houses and in the course of an evening talk, would slip in a word or two about Christ. Whenever he came to Thabai, he would call on Mbugua, and preach to him about the Christian faith. 'Ngai, the Gikuyu God, is the same One God who sent Christ, the son, to come and lead the way from darkness into the light,' Jackson would reason out, trying to show that the Christian faith had roots in the very traditions revered by the Gikuyu.

According to Bolaji Idowu, the Yoruba religious system displaces a worldview similar to that of Christianity and Islam. Bolaji Idowu refers to a Yoruba myth of cosmic creation similar to that of the Bible: “The creation of the earth was completed in four days; the fifth day was therefore set apart for the worship of the Deity and for rest.” (Idowu,1962, p. 20.)However, the differences are crucial; Idowu adds that every one can go to heaven and come back at will. This freedom of access to the heavenly realms excludes any kind of social commitment. These African theologians, in their use of English or French, intentionally or not, often misinterpret the words connected to their religious worldview. This is an obvious attempt to Christianize African indigenous religions. Similarly, with more zeal but less intellectual precision, Chinweizu asserts that Hebrews and Christians plagiarized the founding doctrines of its philosophy from Pharaonic Egypt. The Sacred Book of the Dead, he points out, has been a major influence on the writing of the Bible. He offers an exhaustive list that is worth mentioning. It comprises the doctrine of creation by the word in Genesis, The Ten Commandments, the doctrines of trinity, the immaculate Conception, the Virgin Birth, the concept of the Christ, his death and resurrection, the three regions of the world of the afterlife: paradise, Hell and purgatory, and Satan.
 The obvious exaggeration of Chinweizu does not prevent his assertion from intensifying the problematic complexity of the relationship between African indigenous religions and Judeo-Christian religions. These assertions, however, do not make the jeremiad African because this concept transcends its link to Judaism and Christianity only to become a ritual of regeneration that combines religious ethics with a social psychology of action. With the obvious exception of Pharaonic Egypt, African traditional religions did not seem to relate spirituality to politics. Pharaoh proclaimed himself God, hence the divine kingship which converted all European peoples into hard working slaves. 

       This incarnational theology has also been responsible for the birth of what has been called: “Black Christ”. In a book entitled The Black Christ, Kelly Brown Douglass collected different kinds of arguments that support the fact that Christ was black. This argument is part of a campaign against the hypocrisy of the white churches in America initiated by Martin Luther King Jr. who questioned the very essence of white Christianity:" who is their God? Is their God the God of Abraham, Isaac, and Joseph? And is their savior the Savior who hung on a cross at Golgotha?"
 Chirevo Kwenda, giving an African content to the Christian concept of salvation, points out:

This is salvation: entities in their proper places – an ancestor at the head of the clan of healers, the nature spirit back with nature, the ancestress back in her tree shrine, the afflicted person back in good relationships with all these as well as the community.
 (1999:p.8)

Civilization is always related to sacred Scriptures. Although the literal interpretation of the Bible led Europe to the Dark Ages, the metaphorical reading of these sacred texts culminated in the emergence of a process of secularisation, a process that proved decisive for the adaptation of the religious discourse for the post-Renaissance man. This secularization allowed the West to produce a sociology of religion and a political theology that proved highly useful for the enhancement of capitalism and ‘liberalism’ in Western countries. Capitalism and ‘liberalism’ are doomed to get into the surface of these secularised discourses since they are part of the mythico-religious worldview of monotheistic religions. This does not mean that they are a natural part of the Western religious system. Manipulations of this sacred text are probable and sometimes obvious in the case of the Curse of Ham.

           The jeremiad is the best example of secularized scriptural paradigms. It provides relevant patterns of how the Bible has been turned into a set of socio-political theories. The embodied theological doctrines have been romanticized, mythologized, aestheticized, and epistemologized. For instance, the concept of resurrection, which foreshadows the millennium, redemption and soteriology, is implied in the second half of the prophecy of prophet Jeremiah where the Jews were promised to restore the Promised Land after years of slavery and dissemination.  Secularization does not only turn this concept into a myth that can be confused with the Osirian myths, it also highlights the genealogical link between these mythological worldviews, a fact that alludes to a previous process of scripturization of secular mythologies
. Besides, the jeremiadic discourse can be considered as a paraphrasing of the concept of regeneration through violence.  It becomes a sort of dyad deconstructing the seeming contradiction that exists between good and evil.
        However theological the jeremiadic discourse may appear, it is an implicit process of secularization; unlike scientific relativity, faith appeals to certainty. Although it is paradoxical, this statement may appear to express the difference between the authority of science and that of theology. In spite of its phenomenological presence, the physical reality is still and will always be the subject of deconstructions and reconstructions. Darwin’s theory of evolution, together with some theories that preached atheism during the Renaissance, is perhaps the most dangerous rival to the biblical discourse. Its potential for production of social, political and cultural dissent links it with the other ideologies that encourage the proliferation of sectarianism and polytheism.  

         There are crucial gaps and exclusions in the worldviews of the African sacred texts.  They are either ontologically related to the nature of the paucity of the texts themselves or epistemologically connected with a weakness in the readings of these texts. The failures of the African intellectuals to dig out the political, sociological and cultural aspects of these sacred narratives led to the failure of the black race to adopt the right orientation of the energy developed by the emotionality of the religious experience. The African sacred oral narratives were often kept secret. This secrecy becomes a kind of monopoly of knowledge exercised by the griots or the healers.

      A sacred text is a narrative of mythical content whose temporal and spatial contexts are unknown. Part of the mysticism of these sacred narratives is the consequence of a lack of context. The concept of timelessness becomes a justification of New Critical readings of this text. Armah’s Two Thousand Seasons is timeless because there are no clear temporal boundaries that delineate the historical period during which the events narrated took place. Any story that transcends diachronicity becomes sacred because it is not subject to death. Anything that has a beginning should have an end. 

          The jeremiad thrives in societies where the state is no longer part of a theocratic political structure like the "City of God" or "the Kingdom of God". This absence of the spiritual justifies the emergence of new Jeremiahs preaching a return to the authentic ways of God. In other words, this absence becomes an aporia that accounts for all the evils of modernity, evils that might be avoided by a redemptive work that can transcribe the spiritual and central component in social life. These theocratic Utopias become instruments by which this secular structure not only justifies its legitimacy, but also performs its political, social and economic projects where the popular commitment and approval is needed. In other words, the jeremiad becomes a strategy of étatisme.
         According to Carl Schmitt’s concept of the “political theology”, all politics, however secular it may seem, is based on previous religious paradigms and structures. Therefore, the jeremiad, without the process of secularization, would have become a commonplace procedure. Since religion underlies all political systems, the jeremiad is part of the political order. What makes the jeremiad a defining feature is the attempt to retheologize the existing secularized political theology. The jeremiad becomes theological politics; in other words, it would have become a political instrument used by a theocratic system or organisation. In the present context, however, the jeremiad defines itself against secularity, which also becomes the enemy it will fight against. In Armah’s words, those who lost the way are also secularized people who should be restored to the right way of the African land.

          As the concept of political theology involves a complex process of secularisation of scriptural narratives and paradigms, the outcome of these secularisations converts sacred narratives into romanticized hagiographies where the theme of love, sacrifice and adventures that often take place on pastoral landscapes. The pastoralization of land in Armah’s and Ngugi’s narratives is the result of two different, yet by no means contradictory, ideologies. For Ngugi, pastoralization serves his Marxist ideals that preach the creation of a symmetrically opposed world to the industrialized world of the bourgeois society. Armah’s motifs, however, transcend Marxist utopianism and attempt at recreating an alternative form of paradise.  

       The dialogic characteristics developed by biblical intertextuality in the novel have been highlighted by Martin Buber who adopted for this purpose the theoretical concepts of dialogism developed by Michail Bakhtin. Martin Buber explores the possibility of a dialogue between God and man as well as salvation and history
. Bakhtin’s concept of chronotope can also shed light on the dialogic nature of the biblical intertext. First, however, a definition of what exactly is a biblical chronotope is deemed essential. Bakhtin defines the chronotope as “the intrinsic connectedness of temporal and spatial relationships that are artistically expressed in literature”
.Secular narrative times and spaces are more or less identifiable and definable. However, biblical time and space leads us to consider a new dimension of temporality and spatiality. The archetypal nature of biblical events makes them timeless and spaceless. Besides this, it is never easy to elicit a precise map from the biblical references. Some sacred spaces are lost forever without any possibility of restoring them in modern geography. This timelessness and spacelessness is a central feature in the narrative techniques of Two Thousand Seasons. The wandering of the escaped slaves in Africa is not bound to any specific time span or geographical location. All that we know is that they are in a quest journey in West Africa. Reference to names of empires and cities in the novel is also a characteristic feature of biblical narratives. This sense of spacelessness is designed to give a kind of unity to the presently fragmented African continent, constituted by so many nation-states. The ellipsis of names allows one definition of Africa as the land of Blacks. 
             The Christian worldview shapes the structure of the novelistic plots. The archetype of the hero as a lonely individual, whose atonement will save and help restore the social order, continues to reinforce the legitimacy of totalitarianism. These fictional and political clones of Jesus are but blurred echoes of the archetype of the Savior. In other words, these kinds of plots blur the sacred and the mundane in a misleading way. The atonement, as a rite of assent to the political throne, can have the form of revolutionary insurgency or populist activism in the name of “the many”. This sacrificial altruism characterizes the hero before resurrection or before reaching the “Shores of Canaan”. However, the saving instinct of the hero disappears, and the hero becomes an ordinary man subject to all temptations. The most logical conclusion to this paradox is that heroes become sacred not because of something in themselves that might single them out but due to the mission itself. We are not good because we are doing something good. This goodness is generated by the benign nature of the action undertaken. The opposite is true. The Saviours of Africa, according to Armah, are metamorphosed into blood sucking creatures ruled by the devils of Western national bourgeoisies.  

     Ngugi’s reference to Pharaoh and Moses, for instance, metamorphoses the colonial situation into an Egyptian Bondage and the revolution into an exodus sanctified by divine power.    Kihika’s Bible is underlined in black and red. This underlining shows that Kihika’s interest in the Bible is limited to some passages which the present circumstances made them necessary for him to identify himself and his people with the heroes of the biblical narratives. Kihika turned the Bible into a divine drama in which the agents that animate the Kenyan historical tragedy are assigned roles.  The narrator points out: “Gikonyo shuffled through the small Bible lingering on verses underlined in black and red. He stopped at Psalm72, where two verses were underlined in red.”
 
      In Armah's early fiction,  unlike Baako who is a perfect promethean figure, the Man is a Job figure who feels forsaken by God in spite of his pious adherence to the Christian ethical code that forbids bribe taking. Oyo seems convinced that the Man’s vain adherence to a masochistic Christian philosophy that promises metaphysical crowns to the poor sufferers. The Man ironically ends up a servant to the forces of evil by facilitating Koomson’s escape. The Man can be compared to Hardy’s Jude, in Jude the Obscure, another prominent Job figure in English Literature. The latter, after spending all his life dreaming to become one day an ecclesiastical scholar at Oxford, ends an atheist revolting against God after the death of his Children. This strong theodicean theme reflects the overshadowing powers of the social Darwinist reality of Ghana.

       In Ngugi's A Grain of Wheat, Mumbi’s identification with Esther shows that Africans no longer live on the margins of biblical narrative. They have become a metonymic part of the reinscribed Bible through their acts of revolt against slavery and colonialism. This kind of reading shows that biblical sexism discloses the egocentric nature of Western man.
She lay in the sun and ardently yearned for a life in which love and heroism, suffering, and martyrdom were possible. She was young. She had fed on stories in which Gikuyu women braved the terrors of the forest to save people, of beautiful girls given to the gods as sacrifice before the rains. In the Old Testament she often saw herself as Esther: so she revelled in that moment when Esther finally answers King Ahasuerus' question and dramatically points at Haman, saying: The adversary and enemy is the wicked Haman.

       Although the concept of fate makes prophetic predictions possible, fulfillment remains subject to what has been termed the Pygmalion Effect
. The latter is a concept that involves the human agent in the divine process of the unfolding of history. This is perhaps the most important factor that determines the moral value of events and excludes any theodicean interpretation of history. Trying to unburden his tormented consciousness from the guilt of betrayal, Mugo becomes engaged in a hermeneutical process deeply rooted in that kind of theological determinism that exonerates man from the possibility of playing any active role in history. Mugo tries, via his act of biblical interpretation, to clear the sense of guilt associated with Jews ever since they crucified Jesus Christ. By highlighting the parallelism between the betrayal of Kihika and that of Christ, Mugo tries to prove his innocence by a hermeneutical act which is motivated by a conviction about the possibility of changing the moral values of events by changing the moral value of the archetypal event itself.    

       He held his head in both hands. It is not me, he whispered to convince himself. It is not me, it would have happened ... the murder of women and men in the trench .. . even if ... even if.... He was moaning. Mumbi's voice was a knife which had butchered and laid naked his heart to himself. The road from his hut led to the trench. But would it not have happened? Christ would have died on the cross, anyway. Why did they blame judas, a stone from the hands of a power more than man? Kihika... crucified ... the thought flashed through him, and a curious thing happened. Mugo saw thick blood dripping from the mud walls of his hut. Why had he not seen it earlier, he now wondered, almost calmly, without fear. But he was shaking as he walked to his hut, resolved to find out if the blood was really there.
 

In The Beautyful Ones, Oyo provides an amazing philosophical understanding of the Ghanaian version of capitalism, a fact that the Man failed to understand or rather was unable to process, believing it to be alien to the mainstream of African traditional life. Capitalism is a system that works best in matriarchal societies. According to the biblical story of “Genesis” women easily succumb to their consumer desires; this trait proves decisive for the continuity of the capitalist system in Ghana. On the other hand, The man develops an obsessive desire for what he considers the ideal time of this society in the far past, which often prevents him from perceiving life objectively. Reporting Oyo’s philosophy of life to Teacher, The man reveals:
Teacher, my wife explained to me, step by step, that life was like a lot of roads: long roads, short roads, wide and narrow, steep and level, all sorts of roads. Next, she let me know that human beings were like so many people driving their cars on all these roads. This was the point at which she told me that those who wanted to get far had to learn to drive fast.

The metaphor of the roads is part of an allegorical language that extends intratextualy to his coming novels. The expression “lot of roads” is typologically related to the biblical language of the maze that constitutes the main plot of Two Thousand Seasons. This same metaphor stands against Armah’s call for a return to the “Way”. According to Oyo, capitalism opens all roads at a time by breaking the moral taboos and, in Conrad’s words, restraints against bribes the accumulation of financial and political power. The fast driving metaphor carries strong echoes of social Darwinism that preaches the naturalist law of the survival of the fittest.   

Armah’s appropriation of the metaphor of the "Way" in Two Thousand Seasons reflects his willingness to retell the central narratives of the Judeo-Christian tradition from a black perspective. Obviously, it conveys strong religious emotions. It’s an almost explicit testimony about the power of monotheism. The latter is manifest in the geometrical identity of the way, being a mono-directional space. Adherence to one way means transgression against all other ways. It also connotes a strong covenantal meaning that is typically monotheistic. Given this link with the monotheistic religions, it would be commonplace to find it substantially used in the Bible and the Qor’an. 18:15"For my people have forgotten me, they have burned incense to false gods; and they have been made to stumble in their ways, in the ancient paths, to walk in byways, in a way not built up; Jeremiah. "The Way" is the title of the first chapter of Two Thousand Seasons. Reiterating the divine blames delivered by God to His chosen people, Armah rebukes blacks for giving up their authentic way for alien ones. The divine narrator questions rhetorically: "Is it a wonder we have been flung so far from the way? That our people are scattered even into the desert, across the sea, over and away from this land, and we have forgotten how to recognize ourselves?"
. Two other themes are presupposed by this metaphor: the theme of loss and that of life as a journey.
 

              The allegorical meaning of the Ruler’s wish to March to Heaven is reminiscent of the biblical story related to the Tower of Babel that was built in Assyria to demystify and decentre God. The Tower of Babel, rather than Jacob’s ladder, provides Ngugi with the possibility of representing capitalism and its urban instruction via biblical terms. In Islam, the emergence of high buildings is considered as one of the signs of an expected apocalyptic eschatology, where the evil that distinguished the first days will be reincarnated. The Tower is compared to the skyscrapers that characterize the architecture of capitalistic urbanism. The ruler’s desire to reach God is the expression of the highest form of radical authoritarianism. God becomes the only mystery left for exploration. 

The whole country, the Minister for Foreign Affairs was saying, the entire Aburirian populace, had decided unanimously to erect a building such as had never been attempted in history except once by the children of Israel, and even they had failed miserably to complete the House of Babel. Aburiria would now do what the Israelites could not do: raise a building to the very gates of Heaven so that the Ruler could call on God daily to say good morning or good evening or sim​ply how was your day today, God? The Ruler would be the daily recip​ient of God's advice, resulting in a rapid growth of Aburiria to heights never before dreamt by humans. The entire project, Heavenscrape or simply Marching to Heaven, would be run by a National Building' Committee, the chair of which would be announced in good time.

The word “height” is polysemic in that it embodies liberal metaphorical ambiguity. It refers to the climax of economic evolution and, literally to the top of the Tower supposed to serve as a gate to God’s throne. 

             Typology, being more historically related to salvation than allegory, has been privileged by schools of literal interpretation of the biblical narratives. J. Danielou, in his study marks a crucial distinction between Allegorical and Typological interpretations. According to him, allegory is more spiritual and cosmic if compared to typology. 

          Like Ngugi, Armah, using an extended allegory that is suggested by the recurrence of words like “ritual”, conceives of Western hegemony as a religious covenant that imposes a set of rituals on its believers. Armah’s religious worldview becomes the “stubborn structure” in which intellectuals are enclosed. The social order created by Western hegemony is compared to a system of rituals where Modin has already taken part. The analogy between the two has to do with the production of popular consent even when it comes to undertaking suicidal projects. Religious behaviour is always the outcome of a belief in its ethico-metaphysical significance. Rituals are repeated because of their eschatological value. The more one makes sacrifices in this life the more wealth and benefit one will have in the next. Armah, to convey the sense of apocalyptic reversal of the order, ironically uses the word ritual to define moral actions and practices. 

I should have stopped going to lectures long ago. They all form a part of a ritual celebrating a tradition called great because it is European, Western, white. The triumphant assumption of a superior community underlies them all, an assumption designed to reduce us to invisibility while magnifying whiteness. My participation in this kind of ritual made me not just lonely, but also less than one person: a person split, fractured because of my participation in alien communal rituals designed to break me and my kind.
 

The fictional retelling of biblical narratives involves the reader in a hermeneutic fallacy that leads him to consider the meaning of the biblical text in the new context imposed by the novelist. The assumption that there is no meaning outside its context cannot be fully applied to the Scriptures. The latter can never be bound to a particular historical period or place. Derrida’s claim that there is nothing out of the text is deeply rooted in hermeneutical theory. The recurrent deployment of the story of Joseph and his brothers, for instance, confirms its resistance to contextualisation, which often means idiosyncrasy of meaning. Derrida’s reading theory does not neglect context, but defines it as itself part of language. Therefore, the interaction between text and context does not go beyond the linguistic. The context, as a linguistic concept, is shapeless and displays a polyphonic signification. Biblical language, being part of an archetypal structure, has a tendency to impose its stubborn pattern on the context. The biblical text defines its fictional, or otherwise, context because its form is deemed semantically exhaustive. Meaning moves from a more semantically exhaustive atmosphere to a lesser one. The Scriptures provide a timeless truth that appeals to the contextual imitation of action; according to Harold Fisch “everyone is obliged to see himself as though he too had gone out of Egypt”
. Repetition of this kind of narratives leads to their ritualisation. This is how text becomes context and words become flesh. Repetition is ontologically related to absolute truth because it allows predictability. In Harold Fisch’s point of view, repetition “not only points backwards in time; it also points forwards, gratifying our need for certainty, affirming an openness to the future”
   

              Hermeneutical disagreements about the meaning of the Scriptures stem from the literal metaphorical ambiguity. What is metaphorized by certain schools is literalized by others. Literalization is part of contextual hermeneutics while metaphorisation is part of structural reading. The latter suggests that the structure is more sacred than the words in which it was expressed. Without this structuralist vision there would have been no Midrashic fiction. In a novel like Two Thousand Seasons, where there is no explicit verbal reference to the Bible, it is still considered as one of the most important post-modern fictional rewritings of the Bible. Biblical patterns and structures are visible everywhere in this narrative from beginning to end.  This structuralist perception of Midrashic literature allows the novelist to generate an infinite number of sacred narratives.   

            In spite of the attempts of the West to kill authentic African history, this history still lives, according to Armah, and is repressed in the collective unconscious of the few who will not act until full awareness about this knowledge can be provided by a reconstructive hermeneutical act. Armah provides a psychoanalytic perspective of the correlation of action with latent historical knowledge. The quest for a discourse that can be translated into communal action haunts Armah’s Two Thousand Seasons. In this novel, Egypt as utopia provides the steps that make up the process of popular revolutionary motion. Historical knowledge is deemed essential for a future collective action because it embodies the common aim that leads people to form one sacrificial and resurrectionary body. The following passage provides the prophetic announcement of an African potential to resurrect the African self from the historical past:       

We shall continue trusting those among us whom the spirit has not entirely lost remembrance of the way. We shall call to them. Some we will find whose intimation of remembrance will turn intense, turn into conscious thought, turn from thought to action.
 

Armah’s use of biblical themes and forms in his narratives recreates the hermeneutical ambiguity of distinguishing a metaphorical language from a literal one. Armah’s narrative construction of a divine teller of the past and the future of blacks converts many metaphors into literal expressions. For instance, the word “unborn” dramatises this ambiguity; either the narrator compares blacks to divine beings whose existence is not owed to any antecedent form of power, or he defines this race as a transcendental community of, to use Emerson’s words, “gods in ruin.” 
       This is not to say that a religious language does embody analogical metaphors that refer to every day life. These metaphors make the Holy Scriptures intelligible to people. However, it would be wrong to believe that all the biblical metaphors, for instance, refer to an immanent aspect of every day life. What is differentia specifica of religious language is its ability to create the transcendental. What is meant by the adjective “transcendental” is the ability to communicate what is not yet here and now. In an attempt to explain this transcendental potential of language, I will draw on Berger Luckmann's concept of socially constructed “symbolic universals”
. The following sentence may illustrate the transcendental typological features of language in Two Thousand Seasons: “after that beginning they will be ready for the sand.”
 The narrator here refers to the beginning of the black race which is so remote in the past that any attempt to account for its origins would amount to metaphysical transcendentalism. The same transcendental power is displayed by its reference to the future of the same race. In other words, religious language makes past and future a communicated present. The transcendental feature of language is increased by the accumulation of tropes of indirect communication like symbols, metaphors and allegories.
          Both Armah and Ngugi try to rewrite the Bible so as to create a sacred space for what has been excluded or overshadowed in the major versions of the Bible. For Ngugi, however, it would be more pertinent to say that he, through his biblical borrowings and quotations, which conclude some of his chapters in A Grain of Wheat, has committed himself to produce what can be called “hermeneutics of revolt”. The verses underlined in black and red in Kihika’s Bible attests to a selective reading, a reading which aims at reconstructing the biblical discourse from the perspective of the colonized African.

       According to his deconstructive attitude towards religion, the Bible has to be rewritten not once but each time the circumstances require a powerful discourse to solve the problems of the present and the future. This reinscription can be done through intertextuality. The hermeneutical function of the latter updates and adapts the meaning of the Bible to abolish otherness, sexism, imperialism and racism, those social evils generated by this same text.   D. H. Lawrence, in this regards, asserts:

We have taken the Bible out of its setting, cut it off from the contact with history and the living races it plays amongst, and set it in unreal isolation, as an absolute. We have been wrong. We have taken the Old Testament at its own value of a One God of a Chosen People cursing and annihilating everybody else . . . 

         The aim of Ngugi’s reconstruction transcends interpretation to become corrective. Kihika tells his audience “Christ then is not one person”( A Grain of Wheat, p.95). This passage deconstructs the notion of prophetic heroism attributed to individuals instead of community. This attempt to create collective prophetic heroism subverts at the same time the privileges attributed by the Bible to individuals. This displacement of holiness from individuals to the community is Marxism informed by religious discourse. 

      These postmodern reinscriptions take the form of a semantic evolution of biblical paradigms. Kihika pushes the concept of sacrifice to its extreme by emphasising its semantic evolution. He affirms: “but a few shall die that the many shall live. That’s what crucifixion means today”. (A Grain of Wheat, P.191) The Bible, thus, becomes a dynamic meaning ready to be defined by the African colonial or pre-colonial reality. Kihika’s statement fuses Christian moral philosophy as reflected in the theories of John Stuart Mill and African philosophy of traditional communalism. The compatibility of these two concepts is by no means accidental. It reflects a genealogical link that can be explained by the influence of African theology on the Western, an idea supported by many intellectuals, mainly Chinweizu.  

      The excessive accumulation of this biblical typology with the Old Testament provides pertinent evidence about the process of biblitization. The chapter titles of the Old Testament provide strong evidence about their correspondence with the events of Two Thousand Seasons; “Genesis” accounts for the divine origin of the black race, where Armah revises the biblical act of creation itself setting blacks as well as women at its centre. It also modifies the Original Sin which was followed by natural catastrophes like droughts and floods. The narrator asserts: “Drought came. The men grew eloquent describing to each other the terrors of a long dryness.”
 Famines and plagues are commonplace in the biblical narratives. Abraham went away to Egypt because of famine (Genesis12:10). Similarly, there was another one in the days of Isaak who also immigrated to Egypt. (Genesis, 26:1) These natural catastrophes paved the way for the Egyptian Bondage, whereby Hebrew people were enslaved by Pharaoh. Like the biblical “Exodus”, the prototypical group of blacks also undergoes the same fate. After being enslaved, first, by the Arabs and then by the Christians, they come under the leadership of characters like Isanusi who take after saviours like Moses or Christ.  “Leviticus” refers to religious and civil laws that are echoed in Two Thousand Seasons, by initiations and rites of passage supposed to prepare youth for marriage and adult life. There is also an attempt to define the role of the political authority which rules under an oath or social contract according to which the ruler is a caretaker who serves the welfare of the community. The chapter “Numbers” implies the lost tribes of blacks, who are being numbered and given a genealogical definition. Besides, the wandering of the Israelites in the desert is paralleled by a similar loss in the labyrinth of the bogland for a long time.  

CHAPTER TWO : 

RHETORICS OF POWER:
RELOCATIONS OF DIVINE

 DISCOURSE 

Rhetorics of Power: Relocations of 

Divine Discourse 
   This chapter studies the rhetorical power of the religious discourse used by both Armah and Ngugi in their works to produce an authentic narrative about the African place in the sacred worldview of the Scriptures. In this connection, Armah’s and Ngugi’s African Jeremiads become a powerful rhetoric of assent. Given the striking similarities between the Old Testament and Two Thousand Seasons, it is quite impossible to neglect the hypothesis that Armah aspires to create a ‘black version of the Bible’. Likewise, Ngugi's fiction is replete with afro-centric perceptions of the Bible. It is the purpose of this study to uncover the ideological intentions motivated by such procedures. For the purpose at hand, special emphasis will be laid on Armah’s Two Thousand Seasons and Ngugi’s A Grain of Wheat. 

        This attempt to emulate or streamline the Old Testament is the outcome of Armah’s conviction about the impact of religious discourse on people, especially those who are related to monotheistic religions. Pointing to the hegemonic power of religion, Louis Althusser remarks: “Indeed we have listed a relatively large number of ideological State apparatuses in contemporary capitalist social formations: the educational apparatus, the religious apparatus, the family apparatus, the political apparatus, the trade-union apparatus, the communications apparatus, the 'cultural' apparatus, etc.”
 This biblical curriculum, for instance, is by no means confined to Western societies. The imperialist process has seen fit to extend Christian education to its colonies via the civilizing missions that have indoctrinated a great number of local people including the national bourgeoisies. Undoubtedly, the Bible has been a major element in the construction of the African mind; it has coloured the production and perception of political, social, economic and cultural worldviews. Commenting on the influential impact of the Bible on the Western literary tradition, Northrop Frye maintains: “in every age of literature there tends to be some kind of central encyclopaedic form, which is normally a scripture or sacred book in the mythical mode, and some analogy of revelation as we called it, in other modes.”
 Religious stories, he adds, which evoke the death of gods, are more likely to generate a “solemn sympathy” which often leads to a powerful pathetic mood able to convert metaphorical discourses into literal ones. Therefore, Armah’s quest for an emotional discourse that may change the African context of despair and pessimism leads him to create a secularised allegory of the Bible. 
             The rhetorical discourse is repetitive because persuasion, being the main element of any educational project, requires techniques of memorization.  As the Jeremiad is mainly didactic in purpose and since education is sometimes, under some conditions, another name for hegemony, the former seeks to convince people to respect covenants and to sustain its image of power and dominance. Thus, the African Jeremiad becomes a positive hegemony designed to teach hope and thereby creates social commitment for change. 

             Richard Cherwitz and James W. Hikins define the rhetorical discourse as differentiative, associative, preservative, and perspectival. Scott remarks that rhetoric “aims at knowledge that is social and ethical: it has the potential of creating commitment”1. Taking the example of the religious wars, he adds that certainty can enable extreme actions. One is not responsible for decisions that transcend his individual person or the body of his community. This is what lacks in the African pagan religions to mobilise the Africans towards change. One should ‘see’ the hand of God behind his actions. Both Richard Cherwitz and James W. Hikins consider belief as a major factor in the acquisition of knowledge.

       Armah’s and Ngugi’s quest for a powerful narrative that can act upon the black community urges them to adopt and adapt rhetorics of divine discourse. In an attempt to construct a credible discourse without which no ideological perspective of social commitment can succeed, an extensive use of biblical language characterizes the major works of both novelists. This pursuit of credibility has been considered by Michel de Certeau as the fundamental element of any discourse that aspires to transcend demagogy. In his The Practice of Every Day Life, he asserts:

      The credibility of a discourse is what first makes believers act in accord with it.  It produces practitioners.  To make people believe is to make them act.  But by a curious circularity, the ability to make people act – to write and to machine bodies – is precisely what makes people believe
 

The above quotation gives an excellent delineation of Armah’s and Ngugi’s charismatic intentions, intentions that can be qualified as Machiavellic without great exaggeration because they aim to reproduce similar “ethics of power” to those mentioned in The Prince.

      The aporia that exists between what is said and what is done opens the door for demagogy and to a rhetoric of deceit. Armah’s orators are themselves the agents of the revolutionary work they preach. For instance, in Two Thousand Seasons Isanusi, together with his group of rebels, chooses to die a “meaningful death”, a death that fulfils the values voiced in his speeches. Attempting to protect the authority of his verbal charisma, he refuses to put this gift to use for the benefit of a corrupt King like Koranche. The narrative voice remarks: “The King said again there was a matter to be explained to the people, and only Isanusi had the eloquence to do the work of persuasion.”(Two Thousand Seasons p.101). Replying to the king's demand, Isanusi expresses himself with eloquent clarity: ““Isanusi made sure he had not heard wrong: what the king wanted him to do was to use his gift of eloquence to mystify the people. Then Isanusi rejects the assignment, pleading incompetence.” (Two Thousand Seasons P.101) He refuses to “fit into the strategies of destruction”. Because by so doing he remains overshadowed by the king and will live all his life with a tongue that expresses the wishes of the king, a king whose authority is not granted by the people but by the whiteman. This goes against the psychology of charismatic leaders who aspire almost consciously to become God, the supreme beloved of the masses
. Isanusi decides to annihilate Koranche as well as the source of his dictatorial authority. Likewise, Ngugi's Kihika prophesies his own crucifixion while preaching the notion of sacrifice: 
In Kenya we want deaths which will change things, that is to say, we want true sacrifice. But first we have to be ready to carry the cross. I die for you, you die for me, we become a sacrifice for one another. (A Grain of Wheat p.95)   
   The failure to act according to what has been uttered converts the utterance into an arbitrary discourse that breeds group disintegration. An attempt to reduce this gap that exists between words and actions may generate the necessary credibility of a discourse that may promote faith and belief in a future perspective of regeneration.

       This rhetorical discourse fits the Aristotelian division of these strategies of persuasion into logos or arguments that effects rationality, pathos, persuasion through emotions, and ethos, convincing via some authoritarian personalities.  Although more emphasis will be laid on the last two strategies, the first one constitutes an important aspect of Armah’s skill in generating credibility.

        The Jeremiadic rhetoric is like the invocation of the Muse in Greek civilisation in that it gives discursive authority to the poet or speaker and it functions like an oath that attests to the validity of what is being said. John Marincola tells us that the Muse is 

portrayed as the inspiration of the poet, who supplies that which the moral poet cannot, and who (in some sense) guarantees the truth or reliability (however this is to be interpreted ) of the account that follows.

       Armah’s and Ngugi’s adaptation of the rhetoric of the divine discourse stems from a genuine belief in man’s fascination with power. This belief is the essence of all great religious faiths. No definition of religion can exclude the element of power. Man’s exposure to it does not only appeal to his fear and submission, it paradoxically urges him to imitate this power to reach perfection. Man's quest for immortality which is visible in his sciences, arts and cultural myths, his longing to master the natural as well as the social world by reaching an epistemological superiority, like Shakespeare’s Prospero, and  his wish to be worshipped as a prophet, a king or an idol, testify to his desire to become a god himself or demi-god with enough power to single himself out as a monolithic entity beloved of the masses, exactly like Conrad’s Kurtz, in Heart of Darkness, who was worshipped by blacks as well as whites. The reference to Conrad’s Kurtz is not accidental because he is a prototypical character who aspires to change reality by the power of the word. Marlow, acknowledging the verbal eloquence of Kurtz, points out his “ability to talk, his words-the gift of expression”
 Many critics assert that there are strong parallels between God and Kurtz
. These parallels convert Kurtz’s diary into a Bible whose rhetoric bewildered and cast a spell on Marlow.  Its verbal charm becomes the manifestation of the power of divine rhetoric; it gives Marlow “the notion of an exotic Immensity ruled by an august Benevolence. It made me tingle with enthusiasm. This was the unbounded power of eloquence—of words—of burning noble words.”
 It is the ability to enslave others by words. Given the similarities and differences between Conrad’s Kurtz and Armah’s Damfo and Isanusi one can conclude that they are imperfect echoes of the former. Their eloquence set them as rulers and leaders. The reproduction of this power of eloquence by Armah and Ngugi is an obvious attempt to borrow divine features that put them at the top of their communal authorities. The African artist is no longer the spokesman of his community but a divine voice creating, in Nicholas Noyes terms
, both antedated and post-dated accounts of black history. 

        This study considers the rhetorical devices used in the Holy Scriptures as the most effective and persuasive communicative means for Armah and Ngugi. The epistemology generated by these rhetorical tools remains central for the preservation and consolidation of people’s faith, especially those generations who witnessed no divine miracles or empirical manifestations of God’s power in history. Therefore, Armah’s deployment of these rhetorical devices is meant to serve the same persuasive intentions as those of the Bible or the Qor’an.

            One should also point to Armah's interest in woman's position in this respect.   His feminist move can be attributed mainly to two reasons. The first refers to a Manichean attempt to create a subversive narrative able to deconstruct the biblical ‘myth’ of masculine primacy and superiority. When God asked Adam if he has eaten from the forbidden tree, he answered: “The woman whom you gave to be with me, she gave me of the tree, and I ate.” (Genesis, 3:12.) This reply is responsible for the emergence of a highly sexist Western society, where women are being punished for their alliance with the “serpent”.  Because women are also responsible for bringing disorder to the divine order, God asserts “I will greatly multiply your pain in childbirth. In pain you will bring forth children. Your desire will be for your husband, and he will rule over you.” (Genesis, 3:16) The second concerns Armah’s disappointment with the black man’s involvement in the “Black Holocaust”. To sustain this point, he lists the autobiographies of the major male political leaders of Ashante. This list provides, at the same time, a genealogical study of the growing intensity of man’s greed, which attained its apogee when kings sold their subjects as slaves to the Europeans.   This feminist attitude is also reflected in his rewriting of the biblical “Genesis”.

          Armah’s Two Thousand Seasons does not only equates patriarchy with tyranny and laziness, but also assigns the heroic roles to women, like Kywele, Azania, Noliwe and Ningone. The omniscient narrator asserts: “so the end of the rule of the fathers was violent. The beginning of the rule of women was not. Here was easy movement, natural, imperceptible to impatient, unconnected eyes.” (Two Thousand Seasons p.10)
      Armah’s reinscription of the biblical Myth of Creation reflects his deep concern with the construction of a sacred origin of the black race. Concerning the role of mythical paradigms of creation in shaping the social and political context, Raffaele Pettazzoni points out:" To tell of the creation of the world helps to preserve the world; to tell of the beginnings of the human race helps to keep mankind in being, that is to say the community or tribal group."
 Therefore, this section involves a comparative analysis of the biblical Genesis with Armah’s subversive alternative. The myth of the ancient woman puts women at the centre of creation. It also excludes man’s contribution to this act of creation. Armah’s myth of the ancient woman bears an allusion to the prehistoric myths of self-fertilisation. The absence of the father converts this woman also into a Virgin Mary, giving birth to a divine people
. This is what the narrator meant when he said “since our people were unborn”. The word “unborn” refers to the monads. De Purucker provides a theosophical definition to the concept of the monad :
Monads are spiritual-substantial entities, self-motivated, self-impelled, self-conscious, in infinitely varying degrees, the ultimate elements of the universe. These monads engender other monads as one seed will produce multitudes of other seeds; so up from each such monad springs a host of living entities in the course of illimitable time, each such monad being the fountainhead or parent, in which all others are involved, and from which they spring.

Armah has adopted this pattern to destroy the symbolic dualism of man as a bearer of seeds and women as passive earth. This ‘Goddess’, like the God of the Jews whom they claim gave birth to the Hebrew people, has given birth to seven children. Divine birth is also an important aspect of Greek mythological paradigms, which may have influenced the Judeo-Christian theology.
 Both Achilles and Hercules are the children of Greek deities, and so Christ is the son of God in the Christian tradition. Armah’s Two Thousand Seasons does not contain any reference to the creation of the cosmos before being peopled. In the quotation bellow, Armah acknowledges the failure of the African religions to account for the Creation of the world. As the first sentence suggests, ignorance does not mean the non-existence of a power responsible for the creation of the cosmos ex nihilo. The second sentence is by all means monotheistic. It is a question about the creator and the time of the act of creation. This question echoes Abraham’s quest for the divine power that created him as well as all that surrounds him.

What we do not know we do not claim to know. Who made the earth and when? We have no need to claim to know. Many thoughts, growing with every generation, have come down to us, many wonderings. The best have left us thinking it is not necessary for the earth to have been created by any imagined being (Two Thousand Seasons p.03)

        Armah tries to give a realistic appearance to his myths by qualifying Christianity and Islam as instances of religious imagination. In his inability to account for the power responsible for creation, he shifts from metaphysics to physics. He puts this power at the centre of the human community. In this way he converts religion from an agent of difference into an agent of homogeneity.   

      The myth of the ancient woman shows that Armah is a devoted partisan of the Goddess Movement writers.
 As implied by the title, Armah’s Osiris Rising displaces the myth of the Pharaonic king and god Osiris, who was resurrected by the goddess Isis. This myth sanctions the archetype of the “divine feminine” that generates and regenerates man.  

      The myth of the African tribes who lost their “Way” testifies to Armah’s archetypal reading of African history. The quest for the right way is a powerful biblical pattern able to frame the African diasporal experience along sacred lines of truth. Obviously the metaphor of the “Way” conveys strong religious emotions. As appropriated by Armah in Two Thousand Seasons, this metaphor draws a comparison between religious covenants and geometrical space, a space that allows movement in just one direction. This religious metaphor testifies to the impossibility of having two faiths at the same time, hence monotheism. Adherence to one way means a disregard of all other ways. Given this link with the monotheistic religions, it would be no surrpise to find it substantially used in the Bible and the Qor’an.” For my people have forgotten me, they have burned incense to false gods; and they have been made to stumble in their ways, in the ancient paths, to walk in byways, in a way not built up; Jeremiah. 18:15 “The Way” is the title of the first chapter of Two Thousand Seasons. Echoing the divine blames delivered by God to His chosen people, Armah rebukes blacks for trading off their authentic way for alien ways. The divine narrator questions rhetorically: “Is it a wonder we have been flung so far from the way? That our people are scattered even into the desert, across the sea, over and away from this land, and we have forgotten how to recognize ourselves?” (Two Thousand Seasons, p.02). Two other themes are presupposed by this metaphor: the theme of loss and that of life as a journey. The former is central to Two Thousand Seasons. This sense of an errand into the unknown is heightened by the dramatic action of the novel. In their quest for the literal-metaphorical way for salvation, the group of Ningom undertakes a journey into a labyrinth. The concept of the labyrinth deserves special emphasis regarding its origins and use in the Bible. The labyrinth is an Egyptian legacy. Its association with the Jewish errand into the wilderness is obvious from the following biblical verse: “For Pharaoh will say of the children of Israel, They are entangled in the land, the wilderness hath shut them in (Ex. 14:3).” Gary North confirms this link by equating the biblical word “entangled” with “labyrinth”: The phrase, “entangled in the land,” “is expressive of the labyrinth concept which dominated Egyptian and ancient pagan thought. The Hebrews’ wandering in the wilderness did become an entanglement – an ethical entanglement, rather than a physical entanglement.”

      The journey in the Boglands is an errand into the wilderness, no less purgative than the one undertaken by the Jews. This parallelism allows Armah to frame the feeling of loss and dislocation generated by the African Diaspora within a biblical archetype. The Jewish Diaspora highlights the role of land in the possibility of a further communal unification. Their journey into the wilderness through the way to the Red Sea is a quest for a place that can reflect the Jewish communal and cultural Self. It stresses also the regenerative role of suffering. Forty years of aimless wandering into the wilderness is enough to create an aim that can be shared by the members of all the community in distress. As personal salvation presupposes the salvation of the greatest number, an agreement is soon reached. In other words, the self becomes communal, or merges within the collective spirit, when it is convinced that its safety lies in the conformity with the group’s plans and projects. The meaning of collective suffering submits to divine laws of restoring normality.

         Retribution is a central biblical theme in Two Thousand Seasons. This concept expresses God’s belief in the shared responsibility of the whole community for the main breaches of the covenants.  Great biblical disasters are often the outcome of transgressions against divine covenants. Such events as the Great Flood constitute a central climax in the history of humanity. It does not only close a major session in this history but also paves the way for the after chaos. It also displaces the Apocalypse from its eschatological nature to become an immanent element in life ready to interfere whenever humanity “forgets the Way”. This logic of compensation for sin is further evidence for the validity of the revenge tragedy paradigm. A tragedy generates a revenge tragedy. This assumption puts us into the mainstream of the Hegelian dialectics. Hegel asserts that each event produces its opposite. Anoa’s prophecy can also be seen in this light; it is a thesis and an antithesis. Greedy acts like that of Braafo’s father won’t be without consequences as Adam’s and Eve’s Original Sin is by no means without effects on the future of humanity.

        In an attempt to preserve the traditional cosmic worldview, the Christian archetype of the divine Healer has been adopted by Ngugi, who has metonymically ascribed to the African sacred rivers the traits of Jesus Christ in The River Between. Ngugi seems to displace the miraculous virtues of Christ only to attribute them to the river Honia. Healing was Christ’s distinctive feature that differentiated him from all other prophets.  This novel was originally to be entitled “The Black Messiah.”
 Outstanding among Christ’s miraculous powers is his ability to bring back to life the dead. The story of Lazarus as explained in Mark  Corner’s  Signs of God: Miracles and  their Interpretation can be perfect proof
. The narrator, explaining the meaning of the word Honia, asserts: “The river was called Honia, which meant cure, or bring back to life: it seemed to possess a strong will to live, scorning droughts and weather changes.” (The River Between p.01) The metamorphosis of Christ into a river carries an important epistemic feature. This reincarnation of Jesus as a river is a crucial step for the validation of the Christian paradigms within the African worldview. The image of Jesus should conform to the African traditional religious ideals. It should be stated that river worship is a common practice in Africa from the Pharaonic period till today.

         Maintaining the same typological moulding of African History, Ngugi undertakes a pastoral ideology by identifying machines like trains with the Serpent of the Garden of Eden. The agrarian orientation of the Bible made it easy for him to use its pastoral narratives as cultural subversions and reconstructions. Ironically, the “snake” became a subject of admiration for the natives of Thabai. This metaphor of the iron snake contains a powerful allusion to the biblical serpent of the Garden of Eden. Morphologically speaking, the shape of the train resembles that of the snake. Its power to charm and seduce the community of Thabai, who made it a ritual to go and admire the arrival and departures of trains in the station, makes its correspondence with the biblical serpent inevitable. The second analogy with the biblical serpent is its resident evil that will materialize not only in the substantial potential of this “iron snake” to transport the African stolen raw materials to Europe, but also in bringing more military forces and ammunition to crush revolutions.  

Of the story, current to this day in our ridges, which told how men, women and children deserted Thabai for a whole week when the iron snake, foreseen by the Gikuyu seer, first appeared on the land, they kept discreet silence. They ran for refuge to the neighbouring ridges, so the story goes, and only trickled back, and that cautiously, after the warrior spies, armed with spears and simis, brought news that the snake was harmless, that the red strangers themselves were touching it.( A Grain Of Wheat, p.71 )

       Ngugi’s obsession with agrarian Fanonism, visible in his obsessive dealings with the theme of land, is being sustained by a biblical metaphor that evokes the serpent that caused Adam and Eve’s fall from Eden. The metaphor of the “iron snake” embodies not only an implied rejection of industrialization and capitalism, being the outcome of exploitation, but it is also a biblical reference to the archetypal pastoral landscape associated with Paradise. This metaphor attests to the originality and authenticity of this pastoral landscape. It involves a comparison of a snake with the train brought by the whiteman to steal the raw materials of Kenya, and by extension Africa. Like the serpent of the Garden of Eden who succeeded in charming and seducing Eve who ended up obeying him, the train is also an object of admiration by the natives. Gikonyo, Kihika and Karanja used to race to the station to watch the arrival of the train.

       The omniscient narrator of Two Thousand Seasons displaces an omnipotent ability to endow his narrative with divine rhetorical features. His transhistorical knowledge that reaches beyond any collective or individual consciousness to remember allows him to speak with a sacred authority about black myths of creation. The voice of the narrator is surely meant by Armah to emulate the voice of God in the Bible. This kind of narrator has often been compared to God. The analogy is obvious; both of them can twist the events of life at will. God created the past in the light of His complete knowledge of the future. This means that the events of the past are supposed to lead directly to the end of history or the denouement of life. Armah attributes divine qualities to the narrator of Two Thousand Seasons. This narrator bears more than an analogy to the divine voice. This narrative voice is timeless and ubiquitous. His narrative account extends from the Genesis of the Black community till the beginning of the anti-slave trade resistance.
      Nothing better than the biblical intertextualties, which are contained within Two Thousand Seasons, Why Are We So Blest, A Grain of Wheat, and The River Between, can show Armah’s and Ngugi’s endeavour to “deify” the narrative voice. Our study of intertextuality distinguishes between two levels: macro (intertextuality that effects plot and narrative techniques like typology and allegory) and micro (the intertextuality that touches upon the linguistic aspect of the narrative like discourse structures, allusions, connotations, textual citation and rhetorical borrowings). An in-depth analysis of these rhetorical and narrative means of empowerment is crucial to account for Armah’s wish to generate a ‘discourse of compensation’. 

        In an attempt to intensify the verisimilitude of divine speech acts, Armah makes use of paradoxical expressions that go beyond his wish to increase the poetic quality of his language. Paradox is another rhetorical device that refers to the power of its user. According to M.P. Moore’s theoretical point of view “…paradox is something more than just a stylistic device. While embellishment serves a dominant role, paradox also provides an epistemic function in the perception and expression of knowledge.”.
This device pushes language to the climax of mysticism because it creates a semantic gap that cannot be bridged outside the ironic twists of religious fate. Irrational as the following example may seem, one can make sense of it after shifting to a religious worldview: “What better way to fight fire than with similar fire (Two Thousand Seasons p .60). Logically speaking, one cannot immediately make sense of a fire being destroyed by another fire. This epistemic crisis is the outcome of the difficulty to alter a previous paradigm according to which fire should be fought by water and evil should be destroyed by good.  Armah’s deployment of paradoxes has been highlighted by Ato Sekyi-Out in one of his articles whose title reflects these paradoxes. "Towards Anoa ... Not Back to Anoa: The Grammar of Revolutionary Homecoming in Two Thousand Seasons,"
. This title is taken from the following quotation:

When the group that heard the voice of our way had taken long thought, from our conversation the decision rose that our path should lead us towards Anoa. Not back to Anoa, not back to any illusory home, but to the fifth grove, the secrecy of seers, refuge of hearers, keeper of the utterers.p.149 
        Armah uses the paradox not only as a rhetorical trope but as a philosophy. Although the Aristotelian logic excludes paradox from the realm of coherent knowledge acquisition and dissemination, this same logic has been used to demonstrate that 1+1=1. This mathematical paradox casts a long shadow of doubt on the efficiency of this logic for our modern world. This is not to say that Armah dismisses Aristotelian syllogisms, yet they have also been used for the same purpose of rhetorical persuasion. Damfo’s persuasive tools differ according to the nature of the audience which is mostly contaminated by Western epistemologies. However, blind adherence to this rationality ensures the perpetuation of Western hegemony over the “Others”. Derrida’s concept of the dyad refers to the reconciliation of paradoxes by converting their apparently exclusive sides into a raison d’être according to which the one defines the other. This Hegelian concept can be the basis of human knowledge. In other words, without Evil, Good would never be self conscious about its goodness. 

         Armah’s extensive use of paradox points towards a rhetorical production of mysticism.  In his A Rhetoric of Motives Kenneth Burke, asserts: “the power of rhetoric can arise from the confusion” between the natural and the supernatural.”
  What is meant by confusion here is the production of ambiguity and mysticism by a paradoxical displacement of two apparently antagonistic concepts or paradigms. In Armah’s The Healers and Two Thousand Seasons, charismatic leaderships, like those of Damfo and Isanusi, are constructed as sources of spiritual wisdom and regenerative knowledge. This is at least the image impressed on the people. Kenneth Burke adds “And the rhetorical use of religion as instruments of politics depends on this very ambiguity. For the priest identifies some questionable secular faction or cause with a transcendent order held to be beyond question.”
 

       Mysticism is also expressed through syntactic parallelism. Chiastic constructions are used extensively throughout Two Thousand Seasons as instances of the via negativa. It is meant by the latter, the possibility of knowing through what is not or what is not yet. The following are examples taken from Two Thousand Seasons:
     1-“Springwater flowing to the desert, where you flow there is no regeneration. p xi

     2- Woe the head water needing  to give, giving only to floodwater. P.xi

     3-The desert knows no giving. To the giving water of your flowing it is not in the nature of the desert to return anything but destruction. P.xi

This linguistic expression of mysticism supports the argument for the necessity of ignorance for the generation of faith. The unknown is always worshipped and feared, while the known is devalued and gives rise to the people’s contempt.

       The iconic quality of Armah’s syntax is borrowed from a biblical verbal patterning. Virginia Tufte’s concept of “syntactic symbolism”
 can be applied to any attempt to qualify the symbolical function of Armah’s grammar. Drawing a clear distinction between literary and syntactic symbols, she points out: “The syntactic symbol operates at one remove, not as function of language in general but as a particular function of grammar, rendering something nonverbal by a certain suggestive order of words-making legible. It is grammar as analogue.”
 The prophecy of Anoa is expressed through a syntactic parallelism with lexical paradox symmetrically ordered in the two phrases.      

        In Two Thousand Seasons there is an extensive use of hyperboles. The recurrent use of this rhetorical device is the outcome of a careful attempt to imitate the rhetorical discourse of the biblical sacred narratives. A hyperbole is by definition a literal or metaphorical exaggeration of reality. This is true only when it is used by a human being. However, in a sacred text, a text supposed to be uttered by a transcendental being, the hyperbole ceases to be a rhetorical means of exaggeration. It becomes realistic utterance given the omnipotence of this divine voice. Armah’s hyperboles add to the verisimilitude of power and transcendence of the speaker, especially when some themes are borrowed directly from the Bible in the form of intertextualities. The following hyperboles are biblical intertextualities reminiscent of “Genesis”: “all the other stars visible to their eyes alone.” Two Thousand Seasons p.01) and “Have them count the sand. Let them count it grain from grain from a single grain”. A quotation from the Bible may clarify these hyperbolic intertextualities:

When Abraham heard that his relative was taken captive, he led forth his trained Behold, the word of Yahweh came to him, saying, “This man will not be your heir, but he who will come forth out of your own body will be your heir.” 14:14 Yahweh brought him outside, and said, “Look now toward the sky, and count the stars, if you are able to count them.” He said to Abraham, “So shall your seed be.” 15:5

The angel of Yahweh called to Abraham a second time out of the sky, 2:15 and said, “I have sworn by myself, says Yahweh, because you have done this thing, and have not withheld your son, your only son, 22:16  that I will bless you greatly, and I will multiply your seed greatly like the stars of the heavens, and like the sand which is on the seashore. 22:17

Although they are used in an oral text, rhetorical questions increase the monologism of the narrative discourse. The purpose of these questions is not communicative in the sense of obtaining knowledge, but assertive. It attests to the intellectual superiority of its user. These questions elevate their user to the state of an all knowing being that displaces the communicative value of an utterance from its usual function only to make of it a rhetorical means to assert his power. It is also the purpose of this study to show that Armah’s religious rhetorical inventions are an endeavour to monopolize and reduce the communicative situation into a monological voice. For Gurevitch: “Monologism comes from dialogue, that is from plurality, but reduces that plurality to a single voice of the master, the one speaker who struggles for recognition demanding a total voice, hearing and meaning, which closes off the dialogical”.
 The following question excludes all possibilities except the one it refers to: “What better way to fight fire than with similar fire?” (Two Thousand Seasons p.60) Similarly, in the following example, the narrator makes of his vision the only true way out: “Why could they not see that those whose vocation it is to destroy destroyers do not through their work become destroyers but the necessary, indispensable finders of paths to the way again?  (Two Thousand Seasons p.203) These kinds of rhetorical questions are rooted in the divine speech of the holy scriptures. The following quotations are taken from the Qor’an and the Old Testament to highlight the syntactic parallelism between Armah’s narrative voice and the divine voice of the Holy Scriptures. 
You shall be gratified with what your Lord will give you. Did He not find you an orphan and give you shelter? Did He not find you in error and guide you? Did He not find you poor and enrich you? Therefore do not wrong the orphan, nor chide away the beggar. But proclaim the goodness of your Lord. - Ad-Duha
Is it a small thing to you, that the God of Israel has separated you from the congregation of Israel, to bring you near to himself, to do the service of the tabernacle of Yahweh, and to stand before the congregation to minister to them; Numbers16:9

To reinforce the divine characteristics of the narrator, Armah makes use of the imperative. Semantically speaking, the imperative is the grammar of the powerful. It allows him to give orders or to warn or express threats. The most obvious quality of this grammatical mode is its conciseness which is manifested in the economy of words. An order, in the form of warning or threat, implies two things: imposition of the will of the powerful on his subjects and exhibition of superiority of knowledge. The narrator, for instance, warns “Beware the destroyers”. Armah’s deployment of this exhortative style echoes the style of biblical law. The following examples are striking biblical intertextualities within Two Thousand Seasons: “Let them seek the sealine.”( Two Thousand Seasons p01), “have them ask us again how many seasons have flowed by since our people were unborn.” (Two Thousand Seasons p.01) The quotation below is taken from the Bible for the sake of comparison:  

 “Now therefore let Pharaoh look for a discreet and wise man, and set him over the land of Egypt33. Let Pharaoh do this, and let him appoint overseers over the land, and take up the fifth part of the land of Egypt’s produce in the seven plenteous years. 41:34 Let them gather all the food of these good years that come, and lay up grain under the hand of Pharaoh for food in the cities, and let them keep it. 41:35

Imperative sentences do not only convey a sense of power but also an air of certainty about the outcomes of these orders. This sense of power has also been expressed through metaphors.

      Metaphors generate truth because they establish an analogy between two different elements. This analogy can be equated with the inductive knowledge obtained via scientific research. In other words, a metaphor is a mark of intellectual superiority. Only a person with full knowledge of the ontology of nature and society can produce metaphors. Typologically speaking, rhetoricians like Quintillian distinguish between two kinds of metaphors: that which animates the inanimate and that which inanimates the animate
. These rare metaphors when used by, to use Northrop Frye’s words, an "all too human" character or narrator, cease to be so when uttered by a transcendental being able to give life to a piece of sculpture like Pygmalion’s Galatea and take it back again at will. Using these two kinds of ‘metaphors’, the narrator of Two Thousand Seasons creates a symmetry between the people of the living way and the people of the barren desert. Armah refers to the black race as “springwater” and a flowing stream. These metaphors associate blacks with mobility, life and fertility. Conversely, Arabs, more than Christians, are deprived of genuine life by metaphors like “the hollow ones” with “barren, unproductive pillars driven into their brains” (Two Thousand Seasons p.07.) The narrative voice, like the voice of God, deprives them of spirit. Besides, without the metaphorical potential of language, religious discourse ceases to be eschatological or visionary. Future expectations dwell in the human imagination. They are metaphorically designed and redesigned before being part of reality. Therefore, all religious symbols and practices, directly or indirectly, are but a metonymical extension of a post-dated “city of God” where the aftermath of life will take place. 


             The biblical language that has been appropriated in Armah’s works produces epistemic mysticism, which is the source of power of any religious discourse. The language that is supposed to communicate divine knowledge is a language that reflects an epistemic crisis that can be best described as mystical. Religious language does not refer to, in Husserl’s words, phenomenological truth, that is knowledge immediately present to the addressee. This crisis is the result of the absence of referent. This absence compels the writer to resort to a mystic mode of expression that can be realized through the language of absence. What is meant by the language of absence is any stylistic or rhetorical device that stands for something else like symbols and metaphors. This definition converts language with all its metaphorical and literal aspects, into metaphysics of presence. However, there are levels of arbitrariness and abstraction. For instance, Armah, trying to exploit the mimetic power of language, makes use of mystic linguistic expressions similar to those found in the Bible, to produce an illusion of divine knowledge. In other words, by making the reader experience a linguistic utopia, Armah endows his discourse with the necessary mysticism that characterizes God’s speech. One should not forget that divine discourse is rarely teleological. The absence of the latter generates the mystical features of His mode of expression. “Springwater flowing to the desert, where you flow there is no regeneration”(Two Thousand Seasons p.1) The extremely metaphorical nature of this sentence resists immediate meaning and creates a mystical aura that delays knowledge. 

       In spite of his claim to sure knowledge, Armah’s language bears many apophatic features. The term Apophatism should be understood as the tendency to know God via the unknowable. In other words, because God is unknown to us, He can be experienced by using a mystic language that functions at the level of epistemic void. The following stanza, which has been derived from the assumed prose of “the prologue” of Two Thousand Seasons, is obvious proof about a language that transcends all levels of abstraction to such an extent that it resists any attempt to go beyond its textuality. This is not to say that Armah is a poet that belongs to the art-for-art’s-sake artistic cult. Although he frequently uses this language that is highly encoded in a kind of symbolism that makes meaning absent or delayed, his intentions go beyond to text.  

Woe the headwater needing to give

Giving only to floodwater

Woe the link from spring to stream

Only to pass it on in a stream

Flowing waste, seeking extinction

The religious language loses its communicative function to become what de Certeau refers to as a “rhetoric of the strange”. The concept of the “virgin birth” adapted by Armah as a feminist myth of creation will always remain between the confinements of a language that lacks a mental image and a referent or “essential […] that never could be possessed”.
 This linguistic mysticism is an essential characteristic feature of poetic language. The poeticity of poetry is the result of defamiliarizing language to such an extent that it becomes mystical, something to be experienced rather than known. 

      Commenting on the transcendental power of religious language, De Certeau asserts that the mystical ‘history’ is the “movement beyond the [singular] event’—a movement ‘already made or yet to be made” (1992, p.19).

      Concerning the characteristic features of the divine discourse that Armah deploys in his Two Thousand Seasons, it is still problematic to produce equivalents, in terms of style and musicality, from translated sacred texts written in non-English languages. Following Noam Chomsky’s concept of universal grammar, we conceive of a possibility of translating grammatical structures from one language to another, especially if these languages are variations of one mother language, without great loss of meaning. What has been said about grammar can also be said about the other aspects of language, mainly phonetics. We argue that there are archetypal rhythmical patterns that can communicate different universal meanings and moods. Perhaps this is why all religious scriptures try to claim the timelessness and universality of these narratives.  Therefore, the rhetorics of power used in Two Thousand Seasons refer to those stylistic features that characterize the universal divine discourse.
             Armah’s biblical rhetorical devices are second hand linguistic imitations of biblical language because the Bible was written originally in Hebrew. This fact leads us to discuss the possibility of translating biblical rhetorics from Hebrew into English. Is there a possibility to translate the linguistic features of divinity into English? Can we translate the phonosemantic aspects of the Bible into English? These features are demarcations from the normal usage of language, and if they became commonplace in today’s language this would be due to the influence of the biblical discourse on every day speech. Being the language of the official discourse, liturgical language dissolves in secular language to such an extent that it is hard to become conscious of it. This over usage has bastardized religious tropes. The intertextual displacement of this language may restore its distinctive features because any change of context, linguistic, social, political or otherwise, is a kind of defamiliarisation
 whose main aim is to draw attention to itself as distinct. 

       In his revolutionary speeches, Kihika borrows the voice of God. His displacement of biblical metaphors entails a shift in the context of his religious language. If one refers to theories of pragmatics, they highlight the role of the context in shaping the semantic value of the utterance. However, the religious language, when displaced to a secular context, functions against this assumption. In other words, this language is not going to be secularized, but the opposite can be true. The text, in which this language is embedded, might be divinized. These aspects of biblical Language act as semantic parameters that delineate the meaning and scope of the writer’s discourse.     

        In this respect, Armah’s metaphors bear crucial epistemological importance because they involve comparisons that no human being can make, especially when the elements of these comparisons are temporally displaced either to a distant future or to a remote past extending beyond the empirical sensuality of the individual. A rhetorical analysis of the opening paragraphs of Two Thousand Seasons may delineate the divine features of Armah’s discourse. The epistemic superiority of the narrative voice is already obvious in the metaphorical language of the first sentence. By declaring that his people is not a “people of yesterday”, this narrator implies that their origins go back to a past whose remoteness deconstructs all Western attempts to provide temporal chronology for the black genesis. This literal image manifests an extra human superiority of knowledge. Further evidence about this epistemic superiority can be provided by the following promise: “We shall point them to the proper beginning of their counting” (Two Thousand Seasons p.1). The rhetorical meaning of this statement reinforces the exclusivity of the speakers’ knowledge about what is not known by the members of the black race. This narrative voice displays a crucial potential for knowledge about a metaphysical historical time, yet it stops short of any account about a pre-creation worldview.  His use of the plural pronoun “we” instead of “I” or “He” in the previous quotation is further evidence about an attempt by Armah to endow his narrative with a hegemonic power which characterizes exclusively the Holy Scriptures.

       This epistemic superiority is also displayed in the following sentence which is quoted from the beginning of the second paragraph: “After that beginning they will be ready for the sand” (Two Thousand Seasons p.01). The future tense converts this sentence into a prophecy uttered by a being with an obvious epistemic superiority. The word “sand” becomes a metonym for the black enslavement by Arabs a long time after the black genesis. This word is also heavily loaded with biblical meaning. Sand is a metonym for the desert where the tribes of Israel were lost for forty years. The word “ready”, though it is neither ironic nor metaphoric, conveys a strong religious meaning. This adjective is literally used to express a kind of expectation of something intended to happen in the future. In other words, it expresses the inexorability of black slavery. 

          Sacred texts are meant to be transmitted orally; therefore we expect a sophisticated use of orality in the reading of these texts. Strict phonological laws are imposed on the learners to avoid the corruption of this oral text. This fact provides crucial evidence about the epistemological and the ontological compatibility of the oral aesthetics of the African narrative discourse with the orature of the Bible and the other monotheistic sacred texts. For instance, to become professional in the recitation of al Quo’ran, one needs to spend years of training. Similarly, in Africa the orators are skilful people who have acquired the ability to tell epics, like that of Sundiata, and proverbs through the aging process. This fact allows Armah to make a sophisticated appropriation of the biblical oral rhetorical devices. Referring to the power of rhetorical speech, Perelman and Olbrichts-Tyteca associate it with violence: “Argumentation is an action which always tends to modify a pre-existing state of affairs... The person who takes the initiative in a debate is comparable to an aggressor...”.
 The act of persuasion, according to Aristotle starts when physical violence fails. Rhetoric is used either to direct an audience which is obviously more powerful than the single person of the orator, or enlighten political authorities who are already in power. 
        Although Damfo sets this General of the Ashante above hegemony, he imposes another kind of hegemony on him with the help of the power of his rhetorical speech. The Healers provides a good example. Damfo is undoubtedly a good orator. He succeeds in persuading Asamoa Nkwanta to change his way of thinking and viewing politics and society. 

        The recurrent poetic features in “The Prologue” of Two Thousand Seasons compel us to reconsider the literary genre in which this prologue should be read. The oral aesthetic deployed in this prologue cannot be overlooked. Although inspired from the Bible, the verisimilitude of a “crying prophet” exhibited in “the Prologue” attests to Armah’s distinguished skill in generating an African oral lamentation, where the major characteristic features of poetry are highly apparent; rhythm, assonance, alliteration and rhyme. Given these features, an attempt to reconstruct the form that best reflects the meaning of this text is deemed crucial. If this prologue is read orally without displaying its written form, nobody will doubt its poetic nature. By so doing we make the text transcend the heavy restrictions imposed by print on it. In other words, poetry has for a long time been distinguished from prose by its visual appearance on the page. For the purpose at hand, an attempt to restore the prologue to its poetic nature was made by altering the typographic representation of the text. This alternation is not without phonetic consequences; H.G. Widdowson, approving the possibility of these metamorphoses of the text, accounts for the subsequent consequences; he asserts that in the original prose text “the perceptions of sights and sounds are recorded as sets of notes, for the most part as a series of grammatically unconnected noun phrases. But in a poem these are arranged in the patterning of prosodic form: the regularity of rhythm and rhyme suggest not just random observation but some underlying order, some completed and coherent shape to what is perceived.”
 

       Oral discourse is a performative or transformational discourse in the sense that it does not only describe reality, but it also creates it. By performative and transformational we refer to the potential of language to alter reality. This power made orality a suitable linguistic medium that can affect the intentionality of the religious community. For instance, when a church man says “I pronounce you husband and wife”, he creates a new social reality. The prophecy can be the best example of a linguistic utterance that can alter life. The pronouncement of a prophecy directs people’s attentions towards expectations of a future fulfilment or failure. The prophecy, being mainly a linguistic phenomenon, allows Anoa to transform the social, political and psychological aspect of the community.  

       The prophecy also performs the meaning of warning. It is conditional. The present circumstances are a necessary step towards the fulfilments of the prophesied future. The fulfilment of Jeremiah’s prophecy was conditional in the sense that it gave the people a choice of giving up their sins and transgressions against God’s covenant, or else persisting in their blasphemy, which would result in retribution. In other words, whenever there is transgression against the moral and metaphysical world, a prophetic utterance about a future restoration of the lost order emerges.

       Echoing the Afro-American Jeremiad of Martin Luther King Jr, Rev. Kingori, in Ngugi’s A Grain of Wheat, opens a meeting with a sermon that displays a mosaic of the American founding myths. The appropriation of these biblical myths situates Ngugi within the tradition of the Afro-American “Theology of Liberation”. The narrative voice, accounting for the ideological roots of Kingori’s theological teachings, asserts: “Kingori was a renowned preacher in the Kikuyu Greek Orthodox Church, one of the many independent churches that had broken with the missionary establishment.”(A Grain of Wheat p.217) This break attests to an intellectual maturity of the Africans who escaped the matrix of power structure imposed by the Western notion of discourse, where any attempt to provide Manichean resistance is a further empowerment of the enemy. Instead, African independent churches destroyed this power structure from within by urging it towards partial metamorphoses.

       The first utterance of Kingori does not only fuse two “geneses”, the biblical with that of Kikuyu, it also equates the patriarchs of the Hebrews with the first seeds of the Kenyan nation, and by extension, the black race. This fusion leads to the Christianisation of the indigenous religious worldview and to the indigenization of Christianity. This utterance conveys an implicit attempt to reinscribe the race of Ham within the divine Grand Narrative of human history. This same utterance echoes two other important biblical myths: the Chosen People and the Promised Land. Kenya becomes a promised land given by God to the New Chosen race of Kikuyu.

         The rhetorical use of the concept of the “promised land” in Ngugi’s narratives legitimizes African revolutionary actions that were performed in the name of the restoration of what already belonged to them. According to Ngugi, the Kenyan citizen has to wage two revolutions for the land of his ancestors, one against the colonizers and another against the post-colonial leaders who remained faithful to the colonial feudal system. Murungu delivers his prophecy in the form of a promise of land to the archetypal parents of the Giguyu community, namely Mugo and Mumbi.

     The verisimilitude of lamentation is related to the phonetic aspect of the representation. Thus, the phonetic delineation of the human laments will be central to this part of the study. Armah’s text replicates the poeticity of the book of Jeremiah as well as the characteristic features of the oral human laments. If the words of the Bible are the words of God revealed to his prophets, and Jeremiah is undoubtedly a prophet sent by Him to warn the Hebrew people about an eminent collapse of Jerusalem, the book of lamentation becomes an ideal appropriation of a human linguistic feature by God. “Then Yahweh put forth his hand, and touched my mouth; and Yahweh said to me, “Behold, I have put my words in your mouth » Jeremiah 1:9

     There are obvious departures from the standard human usage of language in this prologue. Any attempt to account for these departures leads us to consider a constant textual tension generated by what is called “mind style”33 and the general linguistic code. By “mind style”, it is meant the stylistic features proper to a given cognitive power. More appropriate to our purpose, it is more pertinent to refer to the style of a “divine mind”. Consequently we will be able to draw the parameters of divine stylistic discourse that Armah has endeavoured to emulate.  

      The Bible, and especially the book of Jeremiah, is structured by two opposed discourses. The apocalyptic discourse is immediately followed by a utopian discourse. “Behold, I have this day set you over the nations and over the kingdoms, to pluck up and to break down and to destroy and to overthrow, to build and to plant.” (Jeremiah 1:10). This order is respected in Armah’s novels starting by the symbolic chaos and putrefaction of post-colonial Ghana in The Beautyful Ones Are Not Yet Born.

    Armah’s rhetorical lamentations, like Jeremiah’s, do not lie only at the semantic level of the text. The poetic function of the latter can be perhaps more influential. The impact of poeticity has been the major reason that led to the conversion of the Ibos into Christianity according to Achebe, whose narrator in Things Fall Apart asserts: ““It was not the mad logic of the Trinity that captivated him. He did not understand it. It was the poetry of the new religion, something felt in the marrow”.
 A thorough examination of this function urges us to study fields like music, phonetics and phonosemantics. This study will hardly make a distinction between music and poetry. Perhaps the only difference between the two lies in the instrument producing this music; one is biological, the other is instrumental. Phonetic and rhythmical imitation of sounds in music and poetry lead us to hypothesize about the true source of universality and timelessness of music and poetry. By universality we mean the possibility of appreciating a piece of poetry or music by individuals with and from different languages and cultures. The existence of these mimetic features of music is proof that this music is related to human nature. This theory of imitation weakens De Saussure’s concept of arbitrariness. Because if the phonetic signifier bears no mimetic relationship to whatsoever it signifies then it will be of little importance to discuss the psychological impact of the music of poetry on hearers and readers. Therefore, one can conclude that the expression of human feelings and emotions is embodied in archetypal phonemes that are imitatively echoed by all human being since the beginning of life. Armah has made use of onomatopoeic words like “woe”; this word, phonetically speaking, echoes the sound any human being may produce when experiencing painful events, be they psychological or physical. One can deduce the meaning of this word without use of the dictionary from the sad music it produces.  A phonetic analysis of different parts of the prologue shows that the text alliterates the [((] sound: “flowing” “flow” “knows” and though the word “water”, which is repeated many times, is produced with a long “o” [:(], it can easily fit into the phonetic pattern of lamentation. This consonant, together with its allophones, is an emotional sound whose meaning is the meaning of the natural sounds any human being is prone produce in a specific context.

          Alliteration and assonance are both instances of phonological semantics of an oral text. The repetition of some sounds in more than one word suggests an overlap of meaning. This synonymy is the result of the onomatopoeic nature of language. Many homophones share the same meaning in spite of their apparent differences. Words like “evil” and “devil” carry sounds that alliterate and assonate: they share the same lexical and semantic field. For example, the “devil” is often the agent responsible for “evil”. Therefore, we conclude that the increase in the cases of alliteration and assonance will result in the increase of the epistemic value of the utterance.  Roman Jacobson provides strong theoretical evidence for the onomatopoeic roots of the poetic function of language. In his essay “Poetics and Linguistics”, he points out: “words similar in sound are drawn together in meaning”
.Therefore, alliteration and assonance rhyme and rhythm can form, in Jacobson’s words, a sequence where similarity is superimposed on contiguity. He adds: this “super-average accumulation of a certain class of phonemes or a contrastive assemblage of two opposite classes in the sound texture of a line, of a stanza, of a poem acts like an ‘undercurrent of meaning’”
 .

     We shall use the term lexical field to describe the web of connotations, denotations and associations that a word may generate as a consequence of its displacement from its linguistic context. They may include synonyms and antonyms. Words like “desert” or “the way” allude metonymically to a dichotomy of Good versus Evil. When these words are used to describe the journey of a group of people, they become the synonyms, for the new chosen people, of the Children of Israel. They are defined against their antonyms and Others. In other words, this kind of religious language produces dichotomies that exclude the possibility of a third way. Religious discourse allows no consensus which is not the one allowed by the religious worldview constructed by the hermeneutical theories authorised and fathered by the status quo. This exclusion may be the reason behind qualifying this kind of language as fundamentalist and fanatical.  

       Lamentation, before being identified with any literary genre, is essentially a psychological state of extreme sadness, usually caused by collective sorrowful experiences. Being part of rites of mourning, lamentation may involve powerful emotive gestures and behaviours like, weeping, wailing, fasting, and throwing ashes or dust upon one’s head. This transition can also be called a ritual of empowerment because the subject of change “will be born again” as an improved social element. This shift of social status can be compared to the rebirth of Osiris through which he becomes a God. The deification of the resurrected persons is conceived by people as a manifestation of power. For the Jews, lamentation is ordered by God: “The Lord Yhwh of Hosts called on that day for weeping and lamentation, and for the bald spot and the girding of sackcloth.” Howard-Pitney’s definition of the Jeremiad brings it closer to the emotional impact this discourse is supposed to generate. He points out: 
the term Jeremiad, meaning a lamentation or doleful complaint, derives from the Old Testament prophet, Jeremiah, who warned of Israel's fall and the destruction of the Jerusalem temple by Babylonia as punishment for the people's failure to keep the Mosaic covenant. Although Jeremiah denounced Israel's wickedness and foresaw their tribulation in the near term, he also looked forward to the nation's repentance and restoration in a future golden age
 

A further confirmation comes from Jeremiah Moses who defines it as "a lamentation or doleful complaint" or "as a response to some present tragedy and a warning of greater tribulations to come".
 This definition puts the Jeremiadic text at the centre of the emotional perception of both the writer and the reader. The potential of the literary text in provoking this psychological state lies in the rhythm it imposes on the text. The word rhythm refers to poetry. Therefore, any text said to express lamentation generates a music that stimulates an emotional response that conforms to the music of the text. Any discussion of the rhetoric of lamentation should answer the following question: can the poetics of the literary text imitate human psychology? The analogy between sad music and a sad person may justify the syntactic and lexical repetitions that characterize Armah’s Two Thousand Seasons with the prologue being an exception in its intensity. Intense sorrow reduces human actions into slow and desperate movements. This slowness is the result of a lack of energy caused by despair. A slow music such as that of the flute may cause the listener to experience a psychology that doesn’t give importance to movement.

        The Cambridge Dictionary defines the one letter word O, which is used at the beginning of verses of lamentation in the book of Jeremiah, as a poetic term used when expressing strong emotions. The same dictionary defines woe as extreme sadness. There is a semantic overlap between O and woe that is expressed also at the level of phonetics. They are partial homophones, and they are almost onomatopoeic in their imitation of the human sighs of sadness, hence the transmission of emotion to the reader/hearer. This act of emotional transmission is itself a crucial prerequisite to the consolidation of the communal ties. It strengthens the sense of common destiny.  This creation of an emotive response is the major aim of this text. This textual lamentation is an instance of mortuary rites that mark some important social transitions. According to Saul Olyan, “The social and ritual dimensions of mourning are intertwined and inseparable, in that rites in general are a context for the creation and recreation of the social order and for its potential transformation.”
 Stressing the similarities of the Jewish and black African historical contexts,  J. Andrew Dearman suggests that “in this respect lamentations have a function similar to certain “spirituals” in the African American community, since these songs continue to instruct a community long after the demise of slavery .”
 

      The theological imperialism that usually takes the form of a quest for the “promised land” or a mission to establish the “city of God” in the “Wilderness” has been, in a Manichean way, symmetrically countered by multiple theologies of liberation which committed themselves to the fighting of all kinds of imperial dominance by preaching the “Black Exodus” and Messiahs who will lead them to the safe land of Ethiopia and Egypt, a pilgrimage sermonized by both Marcus Garvey and Ayi Kwei Armah. This becomes possible by a careful hegemonic discourse that takes the mimetic nature of language as a means to reach popular consent. Although the power of this onomatopoeic language defines its users as part of the moral framework it preaches, the controversial and often paradoxical morality of these users converts the scriptural word into an arbitrary signifier. This jeremiadic discourse violates an important aspect of the felicity of conditions related to the meaning produced. Although the ontology of the rhetorical discourse presupposes the violation of these conditions, the jeremiad remains an outstanding case. The appropriate contexts of using religious language are by all means limited to the religious institutions like mosques, synagogues, temples and churches or, for some religious traditions like Islam and Judaism, at home during the time of prayers or religious ceremonies. The displacements of this kind of discourse outside these contexts corrupt the communicative task of discourse.

       There are many other instances of appropriation of biblical language in Two Thousand Seasons.  The first sentence of the prologue links water with regeneration and life: “Springwater flowing to the desert, where you flow there is no regeneration”, (Two Thousand Seasons p.xi.). This is part of the Christian symbology where Christ is equated with the life giving power of water. The pathetic tone of this sentence is the result of its intertextual relationship with the biblical lamentations of the prophet Jeremiah for the enslavement and destruction of his community:

O that my head were a spring water,

And my eyes a fountain of tears,

So that I might weep day and night

For the destruction of my people ( Jeremiah 9:1)

Similarly, Jesus refers to the water which he gives to any human being as “spring of water welling up to eternal life” (John 14:13-14).Therefore, springwater becomes not only a symbol of life but also a substance blessed by the prophets of God.  

       In the Old Testament, God refers to himself as “living water”.  Following this metaphor, water becomes the ‘sperms’ of God, giving life to his ‘children’, the Jews. Similarly, the Christian tradition links water with the’ blood of Christ, hence with salvation, regeneration and redemption. Armah’s recurrent use of the metaphor of the “springwater” is less the outcome of some African belief in the sacredness of water
 than a biblical rhetoric that aims at stimulating black Christians and Jews.

    Intertextuality urges us to trace the genealogy of Armah’s and Ngugi’s fictional texts, and to dig out “a sacred prototype, a scripture, which readers always approach through the text before them, either as petitioning suppliants or initiates amongst many in a sacred chorus supporting the central patriarchal text”
. They are writers, according to Edward Said, who think “less of writing originally, and more of rewriting. Said adds: “the image for writing changes from original inscription to parallel script, from tumbling-out confidence to deliberate fathering-forth…”
. The intertextual borrowings of biblical language bestow divinity on the novels of both Armah and Ngugi. This influence leads us to conclude, following T.S. Eliot, that these African artists are part of the tradition they are trying to deconstruct not through filiations but affiliation. According to Eliot the past Western literature is eternally omnipresent in the works of its posterity.
  In this context, it should be added that neither Armah nor Ngugi were looking for aesthetic originality as such. The subversive aim of their writings urges them to do so from within the matrix of the Western tradition.

       The biblical word becomes a divine signifier whose signified transcends all sorts of abstractness to reach a state of sublime mysticism which is responsible for the linguistic construction of the divine. The absence of both the concept and referent of the religious signifier generates an aporia or a utopia in the true meaning of the word. David Crystal, explaining Van Buren’s theoretical point of view, asserts: “language has many purposes other than communication: language is not only a tool for understanding, it ‘determines the context in which we seek that understanding”
.   He adds “The term God has to be seen in its context, and this involves reference to the edge of language”
 Part of God’s divinity is the result of His imperceptible omnipresence. The absence of the signified for the words like “heaven” and “God” results in the proliferation of metonymic descriptions. Following the doctrine of the Trinity, Christ is a metonymic representation of God. Similarly, pastoral spaces become metonymic surrogates for Heaven. The word “unborn” used in Two Thousand Seasons lacks its signified because it can be a putative conceptual metaphor. Concerning the “divine word”, Susan Handelman points out: “The theology of the word is the end of signification and the consummation of desire in complete presence, and thus the word becomes literally flesh, the word that is a silence transcending the entire system of discourse”

      These intertextual devices are part of a quest for analogies, parallels and similarities whose accumulation in a work of art may Biblitize and elevate them to the state of Holy Scriptures. In other words, biblical intertextuality secularises the Bible on the one hand, because it causes it to dissolve in to secular linguistic contexts, and divinises fictional narratives on the other hand. It is also a quest for a magical narrative that acts truly as, to use Marx’s words, “the opium of the people.” Ngugi tries to endow his narrative of the magnetism which characterises shamanic oral pronouncements in religious rituals.

         The dissemination of biblical language in a fictional text (or any other secular text) is like throwing a big heavy stone in a lake. The resulting ripples should constitute the major concern of analysis and interpretation. These words assimilate semantically all the surrounding linguistic context. For instance, if the complement of a sentence embodies allusion to biblical language, then the subjects and the verbs are being defined anaphorically as a sacred person undertaking a divine action. Similarly the subject can define cataphorically the rest of the syntactic components of the sentence as expressing divine actions. In Ngugi we note: “the day of deliverance was near at hand. Gikonyo would come back and take the thread of life, but this time in a land of glory and plenty.”(A Grain of Wheat p.104). The last adverbial phrase generates strong biblical connotations to the “seven years of plenty” that characterized the land of Egypt.  It defines anaphorically Gikonyo as a member of the chosen people who are enslaved by Pharaoh. Likewise, “the day of deliverance” referred to in the previous sentence of this quotation becomes the day of the Hebrew deliverance from Egyptian bondage, Exodus.

     Ngugi’s works, especially A Grain of Wheat, display an extensive use of biblical intertextuality in the form of free indirect discourse. Rimmon-Kenan equates the latter with linguistic and discursive mimeses
. There are obvious instances where the narrator as well as some characters, borrow the voice of God by reporting biblical statements indirectly. The absence of quotation marks and the features of reported speech like the reporting verb and the conjunction ‘that’ leads to the re-appropriation of the biblical language .This method allows Ngugi to shift from telling to showing the biblical discourse that informs his narratives. This polyphonic ambiguity between the narrative voice and God’s voice is obvious in the following passage: «So in Harry Thuku, people saw a man with God’s message: Go unto Pharaoh and say unto him: let my people go, let my people go.”( A Grain of Wheat p.12)

     The high frequency of biblical rhetorical devices superimposes a model of extreme alienation, like the one experienced by Jeremiah himself. In a secular example taken from Armah’s Why Are We So Blest?, Solo’s alienation is caused by a material world that is indifferent to any spiritual or humanistic value. Modin’s and Solo’s sense of alienation is the outcome of an epistemic break with a world that ceased to be intelligible to him.  The alienation of the first can be explained through recourse to the Faustian theme. Modin becomes a Faust who has traded his soul to the devil for knowledge. Besides, the theme of the hollow man can be applied to Solo who laments the loss of his unity and integrity. He points out: “even before my death I have become a ghost” (Why Are We So Blest? p.1). These words attest to a possible antagonism between his soul and his body. 

       The Myth of the Forbidden Fruit in the Garden of Eden becomes an allegory via which Armah accounts for Solo’s, and by extension the Black Diaspora’s, deprivation, exclusion and marginalization. The Algerian Revolution gave hope to many colonized nations by deconstructing the myth of the Empires that cannot be vanquished. The Algerian independence was conceived by Armah, and his fictional surrogate Solo, as the End of History. However, the outcome of the fulfilment of the prophecy of the ‘end’ of struggle in Algeria was the shift of this clash from the vertical to the horizontal. In other words, enmity has been displaced from colonizers to the ex-colonized among themselves. The failure of this prophecy led Armah to portray Algeria as a Heaven of the minority, who prevented the others from sharing the fruits of independence. The paradoxical meaning expressed by the term “unsettling abundance” carries strong biblical allusions to a paradise whose abundance is offset  by the impotency of the masses to reach welfare.

     The Jeremiad is by nature ambiguous due to the absence of an absolute definition of Evil. Therefore, the latter can be produced and attributed to virtuous persons or nations as fulfilment of a hermeneutical interpretation of a sacred scripture. Kihika, highlighting this paradoxical nature, says 

We went to their church. Mubia, in white robes, opened the Bible. He said: let us kneel down to pray. We knelt down. Mubia said: let us shut our eyes. We did. You know, his remained open so that he could read the word. When we opened our eyes, our land was gone and the sword of flames stood on guard. As for Mubia, he went on reading the word, beseeching us to lay our treasures in heaven where no moth would corrupt them. But he led his on earth, our earth.p.15      

The hegemonic power of the religious discourse is satirically tackled in the above passage. Mubia’s abuses of his religious authority are but instances of what Julien Benda called Trahison des Clercs. During the colonial period, the majority of African intellectuals were catechists and evangelists who did not hesitate to hide behind a mask of innocent, virtuous spirituality. They were false prophets who led their people to eternal damnation. The ironic reference to the “white robes” has to do with the seductive and luring appearance of evil. The white colour has always been associated with innocence in religious discourses. The biblical metonymy “the sword of flames” refers to the guardians sent by God to guard the Tree of Knowledge, after the Original Sin, from any stealing of the fruits of eternity. So He drove out man; and he placed Cherubs at the east of the Garden of Eden, and the flame of a sword which turned every way, to guard the way to the tree of life. (Genesis  3 :24) This metaphor equates colonialism and its black servants with God, who set these swords of flame. This rhetorical use of biblical language is part of an extended irony intended to deconstruct the biblical ‘grand narratives’ that were used to displace the African peasants from their physical lands to virtual heavenly realms. 

        The study of biblical linguistic rhetoric that prevails in both Armah’s and Ngugi’s novels is an attempt to account for the relationship between words and emotions. The archaic grammatical features of the following passage are meant to increase verisimilitude. The latter is supposed to provide, in René Wellek’s words, a convincing reading of biblical words. “The Whiteman spoke of that Love that passeth all understanding. Greater Love hath no man than this, he read from the little black book, that a man lay down his life for his friends” (A Grain of Wheat p.11 ) According to George Lakoff, we understand words by their frames. A frame here is another term for archetypal meaning. He defines frame as follows:

Frames are mental structures that shape the way we see the world. As a result, they shape the goals we seek, the plans we make, the way we act, and what counts as a good or bad outcome… You can’t see or hear frames. They are part of what cognitive scientists call the “cognitive unconscious” – structures in our brains that we cannot consciously access.
 
Discussing words that have emotional ties, Lakoff adds:

Suppose I say the word “relief.” Here’s the frame for the word “relief”: In order to give someone relief, there has to be an affliction and an afflicted party – somebody who’s harmed by this affliction – and a reliever, someone who gives relief to the afflicted party or takes away the harm or pain. That reliever is a hero. And if someone tries to stop the person giving relief from doing so, they’re a bad guy.

Biblical language leads us to be engaged in a quest for the original meaning that has been delayed or smothered by many layers of meaning in our modern era.  Therefore, contextualization is very important for any attempt to study the Jeremiadic dimension of words in a fictional text.

        The use of archaisms is a powerful rhetorical device used by Ngugi in his works.  These archaisms can be considered as grammatical and morphological anachronisms that create the illusion of biblical authenticity.  The impact of these archaisms will be important for the reception of modern readers since they are often confronted with this language in the Bible. Although these archaisms are also characteristic features of Jacobean and Elizabethan English literature that is still read by a very large number of people, the Bible is still The Book mostly read.  The use of these archaisms may stimulate a cognitive mechanism that is related to the “analogical mind”. Perception of similarities and uniformities lead to inductions, generalizations and over generalization. 

       The different archaisms that are displaced from the biblical language function as perceptible phonetic, grammatical and semantic metonymies, beneath which lay the authentic meaning of the text. It is difficult to ignore the fact that the biblical language and symbols have been internalized by the community as part of its collective unconscious. For the European mind, which has been mastered for a long time by a theocratic status quo, the religious word is often a verbal stimulus that appeals to the people’s servitude. Therefore, this language was the language of the ruling class of bishops, pastors and rabbis. Imperatives like “Thou Shall Not”, for instance, become a verbal emblem of Puritanism in America. Consequently, the civilizing missions are responsible for the creation of an African mind sensitive to this verbal stimulus. What matters for both Armah and Ngugi is this authority inherent in this language. This language does not have a semantic value in itself; it bestows an extra semantic field on the secular verbal environment in which it is an intertext.

         Due to the privileged position enjoyed by biblical language during the time of European Status Religionis, it has been turned into langue de bois that has lost its imaginative and emotive power. However, the Enlightenment and its subsequent secularization of society helped to restore the distinctive features of biblical language that has been, to use Shklovsky‘s term, defamiliarized as intertextual anachronisms. The grammatical archaisms contained within the following passage attests to Ngugi’s intention to parody the grammatical unfamiliarity of the Bible. By unfamiliarity, we refer to its comparative digression from the modern linguistic context. 

About Jesus, they could not at first understand, for how could it be that God would let himself be nailed to a tree? The whiteman spoke of that Love that passeth all understanding. Greater Love hath no man than this, he read from the little black book, that a man lay down his life for his friends.” A Grain of Wheat p.11 

CHAPTER THREE:

PROPHETIC LEADERSHIP

AND THE MAKING OF AFRICAN 

JEREMIAHS

Prophetic Leadership and the Making 

of African Jeremiahs
While the African Jeremiad seems to offer a solution to the African crisis of leadership, it creates another of the same sort. The failure of the African political leaders to satisfy the expectations of their peoples produces a crisis of trust. As a result of this lack of credibility and trust, the African status quo metamorphosed into post-colonial dictatorships that had recourse to despotic power to impose the expected national order. Power becomes a sort of compensation for political impotence in ruling the masses. 

      This fact leads us to discuss the problem of post-colonial political leadership in Africa as dealt with in the works of Armah and Ngugi. The great dictators of the world have been chosen by people’s consent and approval. Adolph Hitler was elected by a democratic crowd. He led this crowd to wage a war against the world, not in spite of them but by conviction, otherwise he would have never achieved his victories over the European nations. In Africa, Kwame Nkrumah, Jomo Kenyatta and Leopold Sedar Senghor were prominent nationalist leaders who, as a result of their commitment, became presidents. Although none of them used power against his electors, both used emotional intelligence
 in the form of nationalistic feelings or Jeremiadic rhetoric. A perfect example would be an excerpt from Kwame Nkrumah’s speech delivered in Liberia in 1952:

I pointed out that it was providence that had preserved the Negroes during their years of trial in exile in the United States of America and the West Indies; that it was the same providence which took care of Moses and the Israelites in Egypt centuries before." A greater exodus is coming in Africa today," I declared, "and that exodus will be established when there is a united, free and independent West Africa.
 

   The aim of this chapter is to study Armah’s and Ngugi’s responses to this crisis, responses that involve paradigm shifts in leadership patterns and aims. It also attempts to analyze a crucial paradox related to the ontology of sacrificial leadership. Although charismatic leaders never cease asking for popular sacrificial blood when it comes to an immanent threat to their power, these same leaders are also sacrificed by the communal structure. Both sides claim the morality of their acts. This study examines a major hypothesis: the perceptive differences of political power between the African and the Western mind.  Reference is made here to the Western reception of political phenomena because of the transposition of the European systems in Africa. 

            The violence directed towards these leaders is neither regenerative nor redemptive. Many anthropological studies confirm the link between communal welfare and great sacrificial practices. René Girard terms these kinds of scapegoats “surrogate victims”
, or those whose passion and suffering bring the atonement for the community by absorbing all the putative evil that may confront the members of the community. The process of scapegoating is often modelled by archetypes where the victim is not a man of the crowd but a distinguished person whose leadership is an expression of his devotion to the communal good. In spite of the obvious non-responsibility of the women path finders about the labyrinthine errand of the runaway slaves into the hostile wilderness, the crowd shows a readiness to alter the moral code just because the “Way” was not visible to their myopic eyes. This violence is the expression of evil power that can be at best compared to Melville’s white whale.  In spite of the apparently innocent beauty of this powerful whale, its violent acts lead Ahab to fulfil his obsession of taking revenge from it. One can conclude that for the crowd, there is no eternal moral standard, and a virtuous leader can easily become the victim of a theodicy.

         The damaging impact of capitalism on African society and culture has preoccupied many African writers, including Armah and Ngugi. As seen in their works, exploitation of the have-nots and poverty in Africa are a thousand times worse than in Europe or America, although the system is apparently the ‘same’. If some African leaders have opted for socialism, it is only to open the doors more widely to Western post-colonial exploitation in Africa. This is at least the conclusion reached by both Armah and Ngugi. In the countries where “African capitalism” has been maintained, it appears as a corrupt copy of the Western version. Moreover, this system is designed for people who are supposed to show total submissiveness to the legitimized political power. We have in this case an obvious impact of the theocratic regimes that ruled Europe, a political structure that wanted to be an analogical structure to the divine law. In other words, this kind of power can be called political monotheism without great exaggeration. Even in the socialist regime of Nkrumah, the leader appeared as an ‘osagyefo’, a saviour of the Ghanaian people. This form of theocracy is the political expression of Judeo-Christian theological creeds of Western society. Therefore, both the political and economic systems of Western society are deeply rooted in its sacred scriptures. The African theological tradition constitutes an almost symmetric opposition to its Western counterpart. In Africa, people were never meant to serve their gods. The opposite is surely true. Armah’s critique of Islam as a religion of Slaves that urges people to worship a slave-owning God is the outcome of this ontological difference in the theological worldview. Therefore, if we take the ruler as a representative of African gods, then he should fulfill the task of servitude and self sacrifice for the community. Better than Armah, Achebe seems to provide perfect examples. In Arrow of God, people discard the deity they worship if it fails to achieve the expected welfare of the tribe. This can be an excellent justification for the perpetuation of the military coups and civil wars in Africa. This is not to say that this is the only reason. This kind of politics is what Mary Esteve would call “politics of the crowd”.

          The concept of political power, be it secular or sacred, is partly the outcome a social construct. In Wizard of the Crow and A Grain of Wheat, Ngugi takes popular discourse as reference for his exploration of the image of the Ruler. Although popular discourse is not reliable, it remains the most important factor in the making of identity. In other words, one individual can never define a group, yet a group can easily construct the identity of individuals. Dictators are often able to maintain their position by involving a powerful system of propaganda that thrives on the people’s sensitivity to superstition and mysticism. Ngugi starts Wizard of the Crow with popular rumors about the causes of the illness of the Ruler: “There were many theories about the strange illness of the second Ruler of the Free Republic of Aburiria, but the most frequent on people’s lips were five.”
 The last part of the narrative alludes to an undefined number of narratives among the people about the Ruler. The accumulation of these narratives hides the figure of the ruler behind a thick wall of mysticism that converts him into an extra-human  divinity.  According to Michel Foucault, power is constructed by those who exercise it and those who resist it.
 Popular narratives are also produced by social reformist and populist figures who wish to pave their way to the throne by using people as shields.

        The emergence of prophetism and heroism is not only the outcome of a deliberate charlatanism, but also the process of a social construction of reality, a reality supposed to satisfy the psychological expectations of a community in need of an ideal leader upon whom it can project its desires of perfection. There is a popular readiness to deify kings and leaders. In other words, the paradigm of resurrection and reincarnation of dying leaders, kings, and prophets is the result of not only an extreme popular overestimation but also an extreme hatred and fear. It seems that this impulse of deification is a latent longing to look for God, the ‘father’ and the leader. Extreme love leads to the perpetuation of life by denying death. This denial displaces the feature of eternality from its divine context only to be applied to some charismatic leaders. 
     The social mystification of Mugo converts him into a metaphysical presence. He is even equated with the Holy Ghost, who makes people long “to see him in the flesh and hear his voice.”
 The socially constructed narratives about Mugo’s extraordinary achievements make of him a divine omnipresence in whom the features of God’s intervention are clearly visible to the eye of a people in need of saviours. The narrator, being a member of society, asserts:
Like those who had come from afar to see Mugo do miracles or even speak to God, we all vaguely expected that something extraordinary would happen. It was not exactly a happy feeling; it was more a disturbing sense of an inevitable doom
.
  The phenomenon of narrative proliferation made possible the metamorphosis of Mugo into a divine presence before his death. It often takes the form of homogeneous narratives. These multiple narrative voices are often consistent with each other by taking the same mystificatory direction. 
       This transcendental image conforms to the prophetic heroism that haunts the African popular imagination ever since the conversion of blacks into Christianity. The historical Mugo has been absorbed by a mythical hagiography. The public imagination has converted him into a prophet who can perform miracles and even speak with God. Therefore, a new archetype of heroism bas been projected within the collective unconscious of the Africans. All the stories that have been constructed around Mugo are the outcome of a latent expectation of a messiah, like Moses or Jesus.
      This longing for this prophetic leadership has been clearly expressed by Achebe when he was asked to comment on his essay “The Novelist as a Teacher”. “By Teacher”, he asserts “l meant intellectuals like Christ, Muhammad, Confucius or Buddha”
. In other words, an African hero is no longer the powerful warrior of Thomas Mofolo’s Chaka or Achebe’s Things Fall Apart. To understand the phenomenon of the social shaping of the prophetic tradition one needs to examine the function of oral narratives, that usually take the form of heresies and rumors, as they are communicated from authority to the social structures and vice versa.   
Stories about Mugo's power had spread from mouth to mouth and were mainly responsible for the big turnout. It would have been impossible to deny the many conflicting reports that overnight turned into stimulating legends. In any case, nobody, especially from our village, would have taken any denial seriously. Some people said that in deten​tion Mugo had been shot at and no bullet would touch his skin. Through these powers, Mugo had been responsible for many escapes from detention of men who later went to fight in the forest. And who but Mugo could have smuggled letters from the camps to Members of Parliament in England? There were those who suggested that he had even been at the battle of Mahee and had fought side by side with Kihika. All these stories were now freely circulating in the meeting. We sang song after song about Kihika and Mugo. A calm holiness united our hearts.
 
  The difficulty to admit the death of the hero leads to his resurrection in the form of perceptual hallucinations, which are responsible for the emergence of the divine leader as an eternal omnipresence. Extreme hatred and fear may also attribute omnipresent and trans-temporal features to some patriarchal dictators and tyrants. These fears, according to Julia Kristeva, lead to the emergence of the Gothic tradition
 where a monster is always resurrected from the past in the form of a Frankenstein or a Dracula to perpetuate social, economic and political horrors that become la raison d’être or the alter ego without which life becomes meaningless. Ngugi’s A Grain of Wheat like Stephen Crane’s The Red Badge of Courage, can be a good fictional dramatization of the social psychology responsible for the production of heroes and prophets. These two novels seem to deconstruct the notion of heroism by making it accidental rather than the outcome of some altruistic act of deliberate devotion to the welfare of the community. Mugo becomes a prophet in spite of himself. The accidental act of helping the women at the trench in the detention camp stimulates the popular imagination to produce a surrogate for Kihika. So for the people, Kihika lives on through Mugo. Like Mugo, Henry Fleming’s heroism is the result of a deep sense of guilt that haunted the runaway soldiers. Their election of Henry is a compensatory act for what they were unable to perform. 

      The archetype of leadership originates in the concept of God. Armah’s quest for the political leader who is a pure mimicry of the African concept of God is rooted in the mainstream of Western political thought. In his Political Theology, Carl Schmitt, highlighting the genealogical link between the politics of the modern state and theology, considers the Ruler as a kind of divine manifestation in the making of history:

All significant concepts of the modern theory of the state are secularized theological concepts," he writes, "not only because of their historical development in which they were transferred from theology to the theory of the state, whereby, for example, the omnipotent God became the omnipotent lawgiver- but also because of their systematic structure, the recognition of which is necessary for a sociological consideration of these concepts. The exception in jurisprudence is analogous to the miracle in theology. Only by being aware of this analogy can we appreciate the manner in which the philosophical ideas of the state developed in the last centuries.

Although the politics of the totalitarian regimes attempted quite intentionally to merge the meaning of “the ruler” within the concept of the leader, Saviour and messiah, the difference between the two concepts should be highlighted. Both Kwame Nkrumah and Jomo Kenyatta were called “Saviours”. However popular these metaphorical names may seem, they are often the names chosen by the leaders of popular opinion, like heroes of folk culture produced during the beginning of Black Nationalism; the following song almost became a national emblem due to its daily repetition in the national press:

Our Inspired leader, Osagyefo Katamanto, Oyeadieyie,

Kwame Nkrumah, who commands the unflinching loyalty

And support of all seven million inhabitants of

This country, is proud to be paying at this

The aim of this ambiguity is related to the political production of assent. The word “ruler” embodies all the negative connotations, like authoritarian, despotic, tyrannical, in the name of which popular revolts broke out. This is why Ngugi used it as an allegorical name for his antagonist in Wizard of the Crow. However, the word “leader” connotes harmony, consent about and knowledge of, the right way. This assumption is also maintained by Louis Leo Snyder who points out:“ To build the myth of his indispensability, Nkrumah had himself pronounce “Founder of the nation,” “Osagyefo”(Redeemer),”Teacher and father,” “His Messianic Majesty,” “The Great Christ of Our Day,” “The saviour,” and “The leader””
.

         A great African writer, next to Armah and Ngugi, who has given a perfect dramatisation of the paradox of the secularity of the African religions, is Chinua Achebe. His novels,  Things Fall Apart and Arrow of God, show God as a servant to the community. Ibo cosmology, in spite of its differences from other African religions, displays some analogies with the Akan.    

    Rousseau’s social contract can be considered as a covenant between the ‘ruler’ and the ‘ruled’. This master-slave relationship is turned upside down. There is a coherent shift from the illogical idea of one ruling the many to its opposite where the many, often in the form of crowd democracy
, determine the few. This consideration carries strong naturalist ideas that echo Hobbes’s Leviathan, where the ruler is a ruler because of his frightening power.  

       The mutations and metamorphoses undergone by oral narratives are not without political consequences. In other words, politics is the cause and consequence of these changes. The "political unconscious" of social groups tends to leave its imprint on the form and content of the narrative. For instance, the psychology of mystification, which leads to the association of hallucinatory perceptions of supernatural phenomena that echo scriptural miracles witnessed during the time of prophets to the political leaders, is an expression of a latent wish to identify the self with power. Highlighting the artificiality of the story, the narrator of Wizard of the Crow maintains: “Though details conflict, all agree that as soon as the Ruler set foot inside the cathedral, the walls shook as if moved by an earth tremor. Crosses on the walls, people’s clothes, or pieces of paper danced strangely, as if struggling to flee.”( Wizard of the Crow P.26) Praise becomes an act of allegiance to the leader. Politically interpreted, praise becomes an election. This psychology is ruled by deficient logics according to which esteem is always mutually expressed. 

           The social making of prophets involves a dynamic system that transcends the structural paradox that puts orality against writing. Wizard of the Crow is a work that dramatizes the hegemonic process of oralizing written stories and writing oral ones. The couple Maritha and Mariko is being sanctified by a careful management of written and oral source, telling the story of their battle against Satan’s temptations. Sanctification is not alien to the fictional society of Wizard of the Crow since its archaeology reflects the deliberate act of sacralization of the urban worldview produced by capitalism, where Paradise is surrounded by sacred slums like Santalucia’s. The story is told first orally by the couple at the Church of All Saints and then through the media in tabloids like the Daily Gossip to be massively distributed, an act that reflects a planned ideology of knowledge management. The episodes of the story, which is serialized in the Daily Gossip, are to be realized by the readers as a kind of immanent revelation present everywhere but visible nowhere. It vanishes in the collective consciousness and the unconscious of the crowd.
It was bound to happen that this story would reach the desks of news editors, and one newspaper, the Daily Gossip, increased sales several fold when it started carrying versions of Maritha and Mariko's serial confessions; and the war against Satan became the subject of talk at crossroads, marketplaces, shopping centers, and bars. When​ever and wherever young men and women met, they would say half in jest: Oh, my dear, you have afflicted me with a severe case of Maritha and Mariko, or I feel a Mariko and a Maritha for you-what do you say to that?

The aim of the popular mystification and divinisation of the leader consolidates people’s belief in a better future. According to this perspective, the leader remains the scapegoat whose greatness is the outcome of what he stands for in the social context. Without the connection of Kihika or Isanusi with the idea of communal liberation and salvation, nobody would have accepted either man's leadership. Therefore, the latter becomes an attempt to give up a certain kind of power for a future ultimate authority. The example of the African national bourgeoisie, that enjoyed power due to their privileged position vis-à-vis the colonial authorities, leads us to wonder: what urged the national bourgeoisie to lead the revolutionary and nationalistic parties while they were enjoying this prestigious position? The only possible answer is thirst for more power. Conceived as a dangerous rival, the colonizer becomes the eminent enemy of this capitalistic class. This kind of Oedipus complex that urges the son of the colonial regime to revolt against the father gives further evidence about, to use Jameson’s terms, the “political unconscious”
 of a subject that is never satisfied until obtaining absolute power.

            The quest for the ideal leadership is one of the main ideological concerns that mark the works of both Armah and Ngugi. These committed writers seem to agree about the fact that leaders are not always the profaners of the sacred covenant established between them and the ruled. Kihika, as a leader of the Mau Mau revolution, was betrayed by a man of the people, a person for the sake of whom the revolution was fought. The two path finders, in Two Thousand Seasons, were beaten to death by an impatient crowd. Jesus, like Moses, was betrayed by his followers
. Although the virtuousness of his prophetic leadership cannot be questioned, Jeremiah was persecuted first by the members of his community. 

        This is an instance of violence that expresses a hidden side of the psychology of the group. This event seems to suggest that morality is not enough to make a leader the “beautiful one” because his aim is to look for communal welfare. The group creates its leaders only to be scapegoated at a certain moment. These heroic leaders are like the deified African idols that are killed and sown with grains after being cut to pieces. The African concept of leadership is quite different from the Western. For the latter, it has always meant power and monopoly of authority. However, for the former, it means the sacrificial scapegoating of one for the benefit of the many. Although this idea constitutes the roots of Christian ideology, Jesus Christ has never served as a prototype for European leaders, divine or secular.

               Biblical prophets and religious leaders are the major sources of the theory of charisma. This is not to say that the Prophet Jeremiah was charismatic. True prophets are not charismatic leaders in themselves; however, charisma comes from the attempt to imitate these leaders in their speeches, behaviours and attitudes for purposes that are by no means transcendental. In other words, the use of divine forms for profane matters constitutes the core of the concept of charisma. It is the secularisation of the sacred by displacing its features.

             The leader can be the cause of communal unity as well as social dissent. Although the Jeremiad is a discourse that aims at social solidarity and the production of political assent, it can also provoke dangerous reactions. Awareness about the artificiality of the jeremiadic discourse leads people to conceive of leaders as charlatans and false prophets who abuse their sacred religion and thus their elimination becomes a logical necessity.   

          The jeremiadic discourse is a means in the quest for authenticity.  This search for belief urges us to explore the sources of unbelief that are often the root cause of popular dissent, civil disobedience and anarchist movements. This breach is often the result of the leader’s failure to conform to the image by which he was granted access to power. The image of the saviours is often assumed by leaders in colonial situations or periods of slavery. These leaders take advantage of the context and wear the mask of archetypal or biblical saviours to win the hearts of people. Failure to realize that a good saviour is not always a good political leader in the context of a free society is often a crucial reason for social dissent. In  postcolonial social contexts, people may imagine the leader as a hero of mass culture like Ronald Reagan, who was a cinema actor. The election of Nkrumah after independence as president, and the failure of Churchill in the election of 1945 are two important instances that can illustrate this paradox in the image of the leader and the expectations of the masses.   

              A leader is not prophetic if he does not produce social, political and cultural dissent. Prophetic leaders are expected to bring changes and to restructure the social and political order in such a way as to reincarnate an archetypal political theology that defines itself against the previous one. This political theology alters the emotional and rational states of the community by producing a sense of collective will to pursue a reality beyond the here and now, a reality where humanity can transcend its fallible nature. Therefore, the production of social dissent is the first step in the jeremiadic algorithm. It often takes the form of the emergence of a new religion like Christianity after Judaism or Islam after Christianity. Perhaps the best examples of this prophetic construction of dissent are the ones led by the prophets Jesus Christ and Muhammed (PBUH). These two prophets caused their own communities to be divided. This division starts as a form of alienation that often takes place at the periphery of the city like the prophet Muhammed’s cave of Hiraa and Thor. Both Two Thousand Seasons and The Healers can be good dramatizations of these kinds of dissentious alienations.  

           The invention of a secret society appears to be a system of political leadership in Africa long before its emergence as a means of social dissent. Osiris Rising thrives on this ideology of secret societies. Cinque asserts

in ancient Limes the rulers of Africa ran the continent through secret societies. Membership regulations were a closely guarded mystery. Heredity was the key. It was important for all members of the secret societies to be of royal blood, that is to have, to have in their very nature the experience of ruling people.

Now the most powerful of these secret societies was the society of the ring. It was the highest ruling group in Africa, in the times before slavery destroyed-our ancestral--way- of life. Nothing on earth was higher than the society of the ring. You understand, then, that members of this society had to be of the purest royal blood. Kings and emperors, people in whose veins flowed royal blood from both sides, from their mothers and their fathers. These were people whose royal roots reached back beyond antiquity.

Although these assertions spring from the faked nature of this malicious character, there is a kind of truth in what he says, otherwise how would one explain the history of secret political plots that evolved to become a potent strategy of military coups in Africa? 

       The movement towards the periphery, a space less policed by the political powers, becomes urgent in an attempt to protect the basic tenets of African identity. This tradition has been adopted by the group of Isanusi in Two Thousand Seasons. The preparation for a revolution against the king should be conceived as the creation of another centre within the periphery. 

             Prophetic dissenters are represented usually by the status quo as dangerous fanatics and fundamentalists whose main aim is the dissemination of anarchy and disorder in the nation. The Ruler of Ngugi’s Wizard of the Crow defines political opposition as a terrorist movement:” emphasizing the warning he was about to issue, he pointed at the cameras with his club-shaped staff as if at the terrorists of the Movement for the Voice of the People”
 The power of the Ruler to deconstruct and reconstruct knowledge can be compared to God’s power to create by the word. The Ruler’s monopoly of the mass media allows him to produce a monologic discourse that defines the other as evil. However, a shift of perspective is very important at this stage for a better understanding of the jermiadic discourse. The partisan of the dissent compares their leaders with biblical heroes like all the Moses that the Ruler promised to destroy together with their “snakes”. Those who die for the cause of this dissenting group are shaped on the paradigm of heroic martyrdom.

           The symmetric contrast of styles in leadership in almost all of Armah’s and Ngugi’s works is the outcome of a kind of moral value attributed to the one and the other. This structural representation carries a strong epistemological importance. It is an attempt to define good leaders, leaders who conform to the prophet king model, through evil leaders. This binary code of good and evil, which has been dramatized in all Armah’s works, corresponds to Hegel’s thesis-antithesis epistemology. Armah’s leaders become so by the very fact that they deny their involvement with the established regime. This denial may not be the outcome of a personal conviction but a necessary step to reach the indispensable popularity for his election. By exploiting the evils done by the ruling system, he becomes the saviour of the oppressed. Daring and defiance in leadership, which often induce civil disobedience against the current regime, increase the popularity of the prophet. A logical expression of this political theology is: 'the enemy of my enemy is my friend'. The spectacular expression of hatred against the oppressor of the people becomes undoubtedly the friend of the masses. Almost all sacrifices are mediated to a targeted audience. It was possible for Isanusi to say what he thought right to say to the king in isolation from the popular audience, and meet the consequences of his convictions and actions. This is absolute sacrifice because no political gains would be expected, if not the fulfilment of a virtuous act. However, the involvement of the masses in political polemics often aims at winning emotional support and using the people as a shield of security. He becomes the protected idol of the people because he assumes the shape of their last saviour.     

           Armah displays a sophisticated hegemonic dynamics that aims at producing consent through ongoing efforts to assume the projected image of popular idols. Paradigms of popularity, according to Thomas Carlyle, shift permanently through time: the hero as divinity, as a prophet, as a poet, as a priest and as a king
. They often shape and are shaped by these distinguished figures. Popular perception is often impressionistic if not myopic, for the knowledge of their heroes is generally mediated by hear-say, a fact that appeals to the imaginative phenomenology of perception according to which the subject becomes a personification of the latent desires of the crowd. This is how the hero becomes an immanent metaphysical construction present everywhere and nowhere.  Ngugi’s Kihika is the best example of this kind of leader who becomes a prophet with a secular mission.                 

       In Armah’s Two Thousand Seasons, Isanusi’s discourse becomes efficient only after his exile. His absence is a crucial factor that appeals to communal action. This absence becomes a space for mythical representation that converts the leader into a sacred idol whose discourse remains apocalyptic and esoteric.                     

            Persuasion is perhaps the most important analogy between marketing strategies used by political economy of capitalism and the political theology of the jeremiad.  Quoting Stephen Brown, Christopher E. Hackley confirms: “For Brown (1999a) the ‘marketing concept… is a form of quasi-religious dogma-an ideology perhaps
. If religious dogma is ideological in character, the concept of marketing is both: a quasi-religious ideological principle.
 This analogy is made more obvious in Ngugi’s narrative fictions as the writer tries to bring the masses to a full awareness about the hegemonic spell cast on them by the authoritarian rulers
. The Ruler’s defiance of the biblical saviour, Moses, is qualified by the advisers as a major threat against the hegemonic project of convincing the people to edify his skyscraper, called tower of Babel. The construction of a myth of hope in the coming of saviours and messiahs is also seen in this case as a major hegemonic tool. This hope functions exactly like the institutions created by the system to maintain its power over the constructed social order. The prophecy of the coming saviour delayed any attempt of revolt against the Pharaonic establishment. This prophecy converted the Hebrews into witnesses of a divinely informed revolt. Likewise, the Ruler’s attempt to kill the hope of the people in a coming saviour may provoke a quick popular mutiny.    
        This future knowledge defines the prophet as part of the divine body. The prophet becomes a metonymic representation of ultimate power. It implies also the possibility of altering the future of individuals, the community or the nation. In the mind of the people, the utterer of a prophecy becomes the creator of these events. Therefore, a blind adherence and submission to his ruler is always expected after the fulfilment of his prophecy. One can logically conclude that the prophecy implies what Michel Foucault dichotomized as knowledge/power
. The efficiency of the prophetic discourses relies on the ignorance of the community. This ignorance appeals to fear and submission. Therefore, one can conclude that the prophecy is a mark of epistemic superiority that allows the prophet to become a “spellbinder” through his ability to transcend the phenomenology of the cultural, social and above all the physical. Thus the deification of the prophet is the second step in the quest for political power.

          The Jeremiad becomes part of marketing strategies used to uphold a relevant representation of the ruler in the public opinion. In spite of his absolute authority, the Ruler feels an urgent need to reinforce his power over the people by making recourse to religious charisma. To sustain a benevolent image in the public opinion, he makes some sporadic visits to the church. This visit is the result of advice given by “his youthwings”, or communication advisors as a result of his blasphemous deconstruction of the miracles performed by Moses when saving the Hebrews. This act is thought by the advisers as negative because it defines the Ruler as Satanic and his power as evil. Therefore, the best way to correct this political immaturity is to put on the mask of virtue that might give him the image of a man of the people coming to church asking for repentance. The narrator calls attention to the Ruler’s marketing strategies when he points out quite ironically: 

to fight the lies of these terrorists he ordered the formation of a new squad, His Mighty Youth, and he asked all school and college students to join and become the Ruler’s youthwings. Their main responsibility was to tell all the land that his might was the might and light of the nation. The wingers would teach the catechism: political idols imitating the Ruler. His Mighty Service would be their motto, and would be inscribed on all their badges, stationery, clothes, and vehicles. OHMS
 

This act is compared to modern marketing strategies adopted by the major economic cartels. If marketing is the art of convincing people to buy things they often have no need to buy and making people accept things without questioning their value, then religious charisma becomes the art of production of hegemonic love
. To fight the “rumors of snakes, devil worship, and supernatural powers”, that come to be linked to the Ruler after his promise to smash all those who undertook the Mosaic mission. In his despotic arrogance, he attempts to cause a paradigm shift in the Biblical story related to Moses’ Snake. The Ruler announces: 

in Biblical times, it was the Mosaic snakes that swallow the Pharaonic ones. Today in Aburiria, it is the Pharaonic snakes that will swallow all of who think that you are the news Moses.
 

   Evil becomes extremely dangerous when it assumes the shape of its opposite to become its surrogate. This disguised evil behaves almost exactly like the good it tries to destroy. This political strategy of representation intends to overshadow the subversive discourse or action that threatens the existing socio-political order. This is a characteristic feature of villains and impostors like Ababio and Esuman. Therefore, any attempt to contain revolutionary, messianic movements should be done by projecting a false messiah who should displace the original one, literally by eliminating him and metaphorically by wiping him away from the heart of the people. It would be more interesting to examine the notion of dissent in relation to the nationalist parties that formed a kind of opposition to the colonizer’s regime. Paradoxical as it may seem, the approval of the colonial authorities of these parties is not only the outcome of a quest for authenticity, but also the result of an ideological conviction according to which dissent should not be eliminated because it is impossible, yet it can be compartmentalized and assimilated into the mainstream of the political order.  

        Military coups are not always the consequence of individualistic quest for power and money. They are also the outcome of popular discontent about the elected leadership. No military coup is successful if it is not supported by the popular majority. Therefore, the consent of the people is a determining factor for the new leader. If the latter wins the election by defining himself as the Messiah who will redeem the masses, and he fails to maintain this image throughout the time of his rule, a popular disappointment becomes expected. The act of revenge will often take the form of crowd revolt led by new Messianic “Trojan horses”.   The Messianic pattern imposed on African political leadership is the outcome of a strong commitment to the Judeo-Christian worldview that keeps shaping not only the political order but also the structure of social life. Although Islam is also an important religion in Africa, it does not promote the politics of Messianic prophetism because it takes the prophet Muhammed (pbuh) as the Seal of Prophets. Therefore, all the self appointed prophets that emerged after his death are but false prophets and impostors. Christians, however, are expecting the Second Coming of Jesus Christ at any moment of history, and this will encourage charlatanism and sectarianism. Military coups happen always at a time, to use Aristotle’s words of anagnoresis, where people become aware that the present leader is a false prophet who has used them to appease his own material thirst. The leader of the military coup defines himself against the former as authentic Saviour who will redeem the nation and cleanse the evil of the former regime. No time is more pertinent for gaining the trust of the people than the moment of epiphany when they become aware that they were betrayed; the political ruler becomes a traitor or antichrist who, according to the religious eschatological matrix, will be defeated in the end. Therefore, treason calls for a popular expectation about the future coming of a punisher to avenge the masses. 

       The relationship between colonizer and colonised is still a reflection of what Marx termed dialectic materialism
. In his quest for social justice the poor colonized makes recourse to what Ruth H. Bloch termed “Revolutionary Millennialism”
, a phenomenon that thrives in the context of social poverty, exploitation and slavery. This kind of popular revolt is often led by a “redeemer”, the socio-political role of the “Saviour”. The Easton's 1897 Bible Dictionary defines the redeemer as “one charged with the duty of restoring the rights of another and avenging his wrongs”. Redeeming and saving are traits that reflect the functions attributed to Jesus Christ as a god-servant of the people. Therefore, it would be more appropriate to call Kihika a redeemer than saviour because his supreme cause is the restoration of social justice and not to save people from the wrath of God. The Redeemer is supposed to bring about compensations for the sufferings of the people all along the colonial period or slavery periods. 
         Although almost all Armah’s and Ngugi’s works seem to conform to the same typology of events that moves from death to rebirth, The Beautyful Ones remains an exception in this regard. Under the influence of state hegemony, the Ghanaians appear, in this novel, to be brain-washed to such an extent as to lose all sense of hope, the same hope in the name of which Nkrumah was elected as a political leader of the nation. Given the poverty of the people, one would have expected a growing prophetic tradition that predicts the emergence of a messiah in the near future. However, The Beautyful Ones treats the messianic theme in an ironic way that expresses the artificiality of belief. Since no messiah appeared, Armah’s disillusionment gave rise to his cynical view of the African future, a view that was to be dismissed in the coming novels.  
              The major antagonists in Ngugi’s works are self-appointed prophets.  Mugo identifies himself with Moses while the Ruler’s megalomaniac attitude leads him to assume a re-inscribed image of a deity.  Mugo’s claims are part of a reformist act that aims at deconstructing moral good and evil, believing them to be highly oppressive in their elevation of Kihika. The latter becomes a prophet as a result of social consensus. He is celebrated by the masses as a saviour and he remains so even after his death. Mugo, however heroic he appears during the Emergency, remains under the long shadow cast by Kihika’s sublime achievements. At the end of the story, Mugo succumbs to the mainstream moral order against which he revolted. Both Mugo and the Ruler failed to understand that prophetism is not the outcome of a deliberate choice but a divine election that is often translated into social election.  

             The quest for leaders is an instinctive act deeply rooted and latent in the collective unconscious of the masses. The Qor’anic story of the Prophet Abraham provides an archetypal paradigm of this quest for leadership, divine or secular. After trying the sun and the moon, Abraham failed at first to perceive the image of divinity deeply engraved in his self. Similarly, Kamiti, in Wizard of the Crow, "had made an important decision about the way he would support himself in this cruel city. He would follow what he called Buddha’s foot steps, or at least those of his followers”
 This kind of prophetic leadership reverses the logic of the socio-political standards and norms, converting, in Hegel’s words, the master into a slave and the slave into a master.
 This reversed perception helps Kamiti to perceive poverty and begging as a ritual of moral elevation and virtue. Ngugi, though in an ironic tone, puts it: “Among the followers of Buddha, the holiest are known by their vows of poverty, and they are sustained in the path of holiness by begging”
. According to Ngugi, Buddhism is also another master narrative used by the bourgeois class to perpetuate poverty in countries like India and China. 
      This point constitutes an ideological nexus that links Ngugi’s ideas to those of Armah, who gave a detailed exposition of the process of using religion for hegemonic purposes in KMT: in the House of Life. A logical question to be asked at this juncture should be: if religious discourse is ontologically evil as they claim, why are they both making use of it in such an explicit way? A possible answer would be an attempt to regain power by appropriating the same means that allowed the previous theocratic regimes to have access to office. Ngugi’s classical populism pays but little attention to the value of things outside the dialectic materialism, which is conceived of as the engine of life by all Marxists. Armah’s and Ngugi’s use of religious discourse is clear evidence about the neutrality of religion.

         The figures represented in the biblical narratives can be structured into one master dichotomy: Good vs. Evil persons. The latter become the embodiment of moral virtues. The climax in a biblical story is often the attempt of evil to reign by assuming the shape of good. The serpent at the Garden of Eden was a subject of seduction. Concerning the nature of this seduction there is a crucial paradox that should be asked: is a serpent an object of seduction? Logically speaking, a serpent is the symbol of fatal danger. Outside the phallic shape of a serpent, that can stimulate sexual attraction, there is no other interpretation that can be based on analogy. The sexual attraction evoked by the shape of the serpent is part of what Edward Carpenter called the phallic phase in the evolution of religious thought
. Therefore, one can easily notice the polysemic nature of the biblical symbol, a symbol that can embody two opposed values. What links the biblical Original sin with that of Armah, as represented in Two Thousand Seasons, is the instinctive nature of the attraction. The father of Brafo couldn’t resist his desire to marry the beloved of his son. 

        The mimicry of authentic discourse leads to the creation of Jeremiahs of death and destruction that are no less charismatic than the true prophetic leaders. The strategy is deeply rooted in theological narratives, mainly the story of the Anti-Christ who tries, out of malice, to win the consent of people by imitating Christ himself. In the Qu’oran, there is a similar story of a magician who declares himself God, being able to perform many miracles usually attributed to God.  Isanusi’s death is the result of a perfect imitation of authentic discourse. He, together with his group, is deceived by a narrative that appeared true to the life of Fosu, an honest man who lives under the reign of a despotic king. The pathetic tone of the story of his theodicy evokes the story of Job himself who ‘in spite of his purity and obedience, was forsaken by God. The story 

 seemed so true then, what he had to say of his family, the loved ones. And the news he brought us of the king’s preparations, of the numbers of white destroyers newly brought in to give counsel to the king, and his princes and his parasites at Anoa;

Fosu can  assume authenticity by breaking an important felicity condition. In spite of the truth of what he was saying, the purpose was not informative; it was rather a quest for the construction of an authentic image that might allow him to impose hegemony on the group. The psychology of trust building is highly related to an introspective knowledge of the self, be it individual or social. The power of Fosu to deceive others stems from his being part of social, political and cultural self of the group he was to betray. Fosu becomes a ‘true’ prophet in the sense of having knowledge about the future responses to his narrative stimulus.  

    The discursive code switching that unfolds in the works of both Ngugi and Armah reflects a complex character typology that can be related to the emotional intelligence of the authoritarian personality.
 The latter, in his quest for worshippers and authenticity, resists all monolithic definitions; he embodies that kind of meaning that responds to the heterogeneity of his audience. Damfo’s charisma is an obvious instance of this dynamics of paradigms shifts. The scientific positivism communicated by Damfo’s speech is negated by the semiology of hermitism and prophetism perceptible in the formal aspect of his way of life. 

    Both linguistic and paralinguistic communication are metonymic representations of identity. If an atheist intellectual speaks in favour of religion and faith, his influence on the society of believers will be more authentic than the speech of any orthodox representatives of religion, such as ecclesiasts or imams.

         These kinds of leaders become repositories of the sublime, where good and evil are deconstructed to become one dynamic paradigm ready to shift according to the demands of the circumstances. Their use of discursive code switching reflects a purely arbitrary perception of truth that can be highly impressive for a postmodern audience
 that has a tendency to give theological names for their secular practices and vice versa. This arbitrariness is best reflected in the works of Ngugi, mainly Petals of Blood and Wizard of the Crow. The latter fakes the sacred archeology of the Bible by turning Paradise, for instance, into a Hotel, an urban edifice that encourages social arbitrariness by undermining the concept of home and family. Ngugi’s paradise echoes Armah’s Atlantic Caprice, a gleaming site where social, moral, and political laws are being suspended. Similarly, the biblical wilderness, an authentic postmodern space where there are no meaningful directions, becomes the city where Kamiti is lost in his quest for a job.  Kamiti later decides to “follow in the footsteps of John the Baptist and make [her] bed in the wilderness.”
 Quite pragmatically, she draws a sacred road map that answers the humiliations of the present circumstances. This religious worldview through which life is seen alters his perception of reality upside down. Perhaps, this is one of the most important aspects of the psychology of religion, which is often exploited by fanatic leaders and politicians. Believing that religion is a bourgeois narrative created to turn necessity into virtue, Ngugi seeks a heaven on earth in the millennialist fashion, a tangible heaven. Armah’s worldview, however, seems to give more importance to the metaphysical, esoteric and mystical aspect of life. 
          In the Ashante tradition, the king and the queen are caretakers and thus assume a parental role. This parental role of kings and queens is undermined, by alien political and social traditions, throughout all Armah’s novels. In The Healers, Ashanti rulers are called “caretakers”. The most logical conclusion that one can draw from this name is that African communities should be ruled by a scapegoat who is to be sacrificed sooner or later. This theme of betrayal is reinscribed within biblical patterns. The biblical story of Joseph who was sold to slavery by his own brothers becomes a strong leitmotif in Two Thousand Seasons, where the “askaris” and the “zombis” hunt and sell their brothers to the whiteman. Perhaps the best example is that of king Koranche, who sold his community to white slave traders for some bottles of wine. This idea is well illustrated in Armah’s historical novel The Healers. This act of betrayal, like its biblical archetype, embodies a crucial didactic purpose vis-a-vis the nature of man. Besides, the story of Koranche echoes the sacrificial act of Abraham who almost slaughtered his son in obedience to the divine voice. Koranche’s betrayal, however, is done in obedience to personal greed. 
          The concept of servant leadership is a two-sided paradigm. The echo of Nietzsche’s dialectic of the master /slave is clearly perceptible in the unfolding of this concept of leadership. The slave, in Nietzsche’s point of view, is the true master who learns to be free from the inexorabilities of nature. This paradox, though it deconstructs a central dichotomy in history, sounds highly hegemonic because it provides a rational justification for slavery and exploitation. Social servitude becomes a highway for the will to power. Robert K. Greenleaf defines the servant-leader as follows:

The servant-leader is servant first… It begins with the natural feeling that one wants to serve, to serve first. Then conscious choice brings one to aspire to lead. That person is sharply different from one who is leader first, perhaps because of the need to assuage an unusual power drive or to acquire material possessions…The leader-first and the servant-first are two extreme types. Between them there are shadings and blends that are part of the infinite variety of human nature.

According to him this leader reaches self-realisation by “adventurous creative achievement”
 that often involves the climbing of the ladder of power by exploiting the deprived. Robert Greenleaf adds a mystic recipient to his formula of leadership, pointing out: “One must after some study and experience, hypothesize–but leave the hypothesis under a shadow of doubt. . . ‘Faith is the choice of the nobler hypothesis.’”
 This ethical discourse can be considered as a post-modern species of populism, a discourse that is no more horizontal than vertical. In other words, subversions are implicitly communicated via the benevolent acts of the servant who aspires to become leader.    

          While the authoritative ruler exercises his power via despotic means, the charismatic leader rules people through hegemony. Although the means are different, the aim is the same, that is, the subjugation of the masses to personal will. Damfo qualifies his method of “healing” as “inspiration” which is opposed to “manipulation”. In other words, Damfo achieves ‘positive’ hegemony. This authority and subjugation achieved behind a mask of a wise benevolence has led Tex Watson to entitle his book Will You Die for Me. While “manipulation” comprises elements like power, force and blackmails, inspiration is linked to emotional intelligence. Discussing the psychology of the disciples of the charismatic leader, he points out: 

It was love that flowed through your body like thick syrup in your veins, warming wherever it went, making you so "one" with the person you were with that you'd have laid down your own life for him or her, and it wouldn't have mattered because you were so "one" that the distinctions between the two of you hardly existed anymore. 57
     The behaviour of both Damfo and Isanusi is symbolically oriented. Believed to be an authority chosen by a transcendental divinity, the leader becomes a role model whose actions are but the expression of his will to power or part of the nature of his being. They are meant to provide archetypal norms of conduct in times of social, political and cultural reforms. According to Raymond Trevor Bradley, this behaviour, which he qualifies as charismatic, is a “latent potential in all social systems”
. He further suggests that the idea of social dissent or reform is the outcome of the emergence of a transcendental source of knowledge that parallels the existing foundations.

         The kind of charisma that characterizes the heroes of Armah’s fictions is far from being traditional. While traditional charismatic leaders privilege the use of the spiritual, the occult and the religious as mystical sources of their political power, modern charisma tends to reconcile the paradox of rationalism and metaphysical consciousness. These apparently mutually exclusive perspectives caused dangerous cracks within the social structure after the Enlightenment. Scientific rationalism became the new faith that liberated the minds of humanity from the enslaving hegemony of theological dogma. Armah’s protagonists, more than Ngugi’s, embody this duality of discourse. Their rationality is often shrouded in religious mysticism. This is mainly the result of two main facts: the first refers to the characteristic features of the mythical epistemology that rules the minds of Blacks. The second is concerned with Armah’s desire to create leaders with a transcendental knowledge that may enable them to restore the lost original order.    

           Damfo’s extraordinary charismatic qualities make all those who live around him, except his wife, to incarnate his spirit within themselves. In other words, they try to become a copy of the ‘archetypal’ figure of Damfo. This attraction is due to an absence of a higher archetype to which they can resort. Archetypal leaders can be found in the sacred narratives of the community. There is hardly anything authentically African about the traits of Damfo’s character. Conversely, he is more a hybrid construction joining the Greek model philosopher-King and the monotheist pattern according to which the king is a prophet with a divine mission. One possible reason for the sacred-secular hybridity of the leader is the urgent necessity for both a credible ruler and a divine knowledge that can help blacks, to borrow Ngugi’s words, to move the centre. Although this model has already failed with Nkrumah, Armah keeps it because he believes that this failure is due to the racist and hegemonic knowledge received by Nkrumah while a student in England and the United States of America.  

         Densu feels an urgent need to join Damfo in the Eastern Forest. His wish to learn the art of healing is not so much related to healing itself as to who practises it. Being under the spell of Damfo’s charisma, Densu’s sense of good and evil has been altered. Part of Damfo’s credulity is the outcome of his uncontaminated consciousness by the hypnotic effects of hegemony. His teaching method enhances credulity, yet it is itself a manifestation of power relationship. The most important sign of spiritual and epistemic superiority is the power of his consciousness to transcend the artificial and his perception of archetypes and patterns of social, political and cultural purity, which are invisible to the common people. Damfo wins the respect of queen Araba Jesiwa by revealing the hidden parts of her person. This epistemic superiority of knowing people better than what they know about themselves is a characteristic feature of the prophets who can perceive beyond the sensual.  

           In KMT: In the House of Life, the narrator becomes the reincarnation of Biko, his dead companion. The continuity of the work of liberation requires a perpetuation of this spirit. The path-finding spirit of Biko lives through the narrator’s body, who keeps hearing the voice of the former in the shape of a divine revelation of a mission. 

As the words came out, drawn by consciousness out of the inertia that had been my half-life for so long, I knew I was hearing the voice of my lost twinsoul, and in a flash the ancient mystery of possession lay revealed to my mind. The mind of the destroyed Biko was finding a breath of life again, and though this was slight atonement, I was glad the voice lending it sound was mine. 

Most of Armah’s characters become prophets due to similar revelations. According to Armah, the knowledge of healing has been destroyed by Arabs and Christians. Therefore, any possibility of retrieval should rely on the concept of revelation or divine communication of esoteric knowledge. The figure of the prophet becomes the ideal leader in a present where the true self is lost.  

      Finding no other way of communion with the destroyed spirit of Biko, the narrator masochistically adopts the Christian doctrine of atonement. According to this doctrine, one should suffer not only in order to redeem the original sin but also to win a place next to Christ before the great rupture. The narrator, thus, compares Biko to Christ; the analogy between the two is transcendental suffering for the salvation of others.

   Reverend Jackson, in a quite grotesque manner, claims a divine election as prophet after being haunted by the Holy Ghost in Ngugi’s A Grain of Wheat. These elections are commonplace in the black theological tradition. This bourgeois discourse aims at adapting Christianity to sustain their privileges in society.  Christian theology itself made it possible for any Christian to claim prophetic election because of the doctrine of resurrection and the Trinity as well. Resurrection opens the door for expectations that lead either to hallucinations or to charlatans who claim to be eye-witness to His Second Coming. The Trinity also disseminates the corpus of the sacred and allows its infinite alleged mutations among disciples. Reverend Jackson is a perfect example of these self appointed charlatans:

I walked in the darkness and waded through the mud of sins. I had not seen Jesus. I had not found the light. Then, on the night of the 12 January 1953, I was suddenly struck by the thunderbolt of the Lord, and I cried: Lord, what shall I do to be saved? And he took my hands and thrust them into his side and I saw the print of the nails in his hands. And I cried again: Lord, wash me in thy blood. And he said: Jackson, follow me.' Then he confessed how he used to minister unto the devil: by eating, drinking and laughing with sinners; by being too soft with the village elders and those who had rejected Christ; by not letting Christ's blood water the seed so that it could take root. He was now a Christian soldier, marching as to war, politics was dirty, worldly wealth a sin.

`My home is heaven: here on earth I am a pilgrim.'

          Armah violently criticizes the prophets of the colonial religions (Islam and Christianity), yet at the same time he produces others that carry the same characteristic features. He subverts religion while he is creating another one with reminiscences of Islamic and Judaeo-Christian tradition. This paradox is crucial to the understanding of Armah's politics of containment whose roots can be traced back to the marketing theory of benchmarking where a challenger tries to clone his enemy. This method blurs the differences between good and evil to such an extent that the one can be easily identified with the other. This quest for becoming the image of the other falls into the mainstream of the postmodern tradition that aspires to kill meaning and truth. In other words, Armah embraces the postmodern project of the dissemination of knowledge; he would rather use the term sharers of knowledge.

        The random distribution of knowledge puts an end to the concept of the sacred. Knowledge demystifies the leader and converts him into an all too human being. The idealism of this idea should not overshadow an important fact in the political psychology of the crowd. Leaders are the end-products of mystical rituals. Elimination of the latter involves risks of civil disobedience. An oppressive mystical leader has more chances to stay for a durable time in office than one with a poor policy of knowledge distribution. A large part of Damfo’s power and popular respect is the outcome of his mystic way of life. Esoterism, according to Valentine Mudimbe, is a fundamental aspect of African epistemological theories and management of knowledge in the community.
 Etymologically speaking, the word esoteric refers to an “inner knowledge”; inner implies hidden knowledge that is often sought by introspective processes that carry a psychoanalytic potential. Damfo’s healing method falls within the scope of this esoteric method. His dialogic method serves no more to initiate his patient than to externalise the inner knowledge, which is often latent such as the case of Araba Jesiwa or the case of Asamoa Nkwanta who is subject to the hypnotic aspect of hegemony of the artificial traditions.  The word “externalization” parallels Freud’s psychoanalytic method, and refers to the possibility of bringing latent knowledge to the area of consciousness. Damfo becomes very cautious about teaching the art of healing to Densu after the betraying act of Esuman. KMT : In the House of Life displays the anatomy of religious hegemony as used by the  Egyptian status quo during the Pharaonic period and, by extension, post-colonial African states. The construction of mystical narratives constitutes a central aspect of maintaining and normalizing a despotic worldview such as the one naturalized by Phoraonic Egypt. According to Armah this hegemonic project is possible through a careful distribution of knowledge in society. The mystical aspect, which is the most important element in any discourse of power, of narrative is the outcome of an extensive cultivation of ignorance in society. Armah sets Keepers of Knowledge against Sharers of Knowledge, a dichotomy that owes a lot, in my view, to Antonio Gramsci’s distinction between the organic and traditional intellectuals.
 Armah’s revolt against the monopoly of knowledge by the state attests to his recourse to a cheap kind of idealism that champions extraterrestrial ideas that fulfil the etymological meaning of the term Utopia. Sharing Knowledge can be equally destructive and threatening to the social order as it is conceived of as a regenerative process. It involves a demystification of knowledge, a fact that may lead to an anarchic civil disobedience with cosmic repercussions. The emergence of organic intellectuals like Esuman in The Healers, is an obvious practical instance of Armah’s ideal of universal distribution of knowledge.  This project may have opposite effects when it contributes to the killing of truth and bastardizing knowledge. The death of truth, which is the logical outcome of a post-modern hermeneutics, involves the death of belief.
       Armah's feminist perspective is justified and backed by historical evidence. The history of the Gold Coast provides pertinent examples of kings who sold their people to slavery. The King Nana Akwasi Afrane Okpese, in his attempt to build a great empire declared wars to many African tribes like the Fante and Ga and formed alliances with British and Dutch slave traders. This bloody reign came to an end after the successful rebellion of Yaa Asantewwa, the sister of the king in the 1890s. She led an important war of resistance against British colonialism; she also provides a historical archetype of feminist leadership. This archetype seems to be the prophetic model that inspired Armah when drawing the character of Anoa, and her disciples.  
CHAPTER FOUR:

PROPHECY BETWEEN SELF AND DIVINE FULFILMENT
Prophecy between Self and

 Divine Fulfilment 

“I now prophesy that I will dismember my dismemberer.

Now, then, be the prophet and the fulfiller one.” Moby Dick p.320

The concept of self-fulfilment prophecy was developed by Robert Merton in his work Social Theory and Social Structure. He remarks that this prophecy comes true when “a false definition of the situation evokes a new behaviour which makes the original false conception come true.”
 In other words, once an expectation is set, even when it isn’t true, we tend to act in ways that are consistent with that expectation. The result is that the expectation comes true. Crucial for this chapter is the identification of Armah’s “false definition of the situation”. Surely the optimistic part of the prophecy constitutes Armah’s lie, which remains a lie until the opposite can be proved. However this lie bears, unusually, a strong ethical purpose: the restoration of the black communal paradise. 

        Armah’s futuristic imagination expresses Reinhold Niebuhr’s theological point of view, as referred to in his Moral Man and Immoral Society. Niebuhr declares: “the truest visions of religion are illusions, which may be partially realized by being resolutely believed,”
 he maintains also that human nature is understood as human primarily in relation to the “not yet.” It is defined by openness to the future and hope for it, as, likewise, human destiny is conceived as a life lived in commitment to and action toward what is to come. This lack of eschatological discourse in traditional religions is not without consequences on the individual and collective commitments. It also leads to the psychological disintegration responsible for self-defeatism and betrayals of communal causes. For instance the betrayal of Kamuzu, in Two Thousand Seasons, stems from a lack of trust in a future of successful revolutionary work. The narrator points out: “It is not personal courage he lacked, for he was in that way as brave as he was generous in his hospitability. His disease came from a poverty of vision: he truly feared we would never succeed against the white destroyers there in their own stone place.”(p.168)  In The Healers, Densu mentions an important feature that dominates the major polytheistic African religions. According to Densu, who didn’t hesitate to declare his atheism to Damfo, people worship their gods because of fear. This is valid for the African indigenous religions but not always for monotheistic religions because fear is just one side of the coin in Islam, Christianity and Judaism. Christians worship Christ not only because He is the only “Way” for their salvation but also because He is the emblem of love. Muslims and Jews worship God not only because they fear his wrath, but also because of what He is and for what He promised them.

     Absolute belief in a divine fulfilment of a prophecy of success may convert blacks into a passive community whose certainty about the future appeals to their reluctance to respond to the present conditions. Therefore, recourse to the Self-Fulfilment Prophecy as a theory of social action becomes crucial, especially when it is backed by both Christian and Islamic Holy Scriptures. The harmony between divine and secular actions in history is clearly stated in the following Qu’oranic verse: “This is because Allah would never change His favour that He bestowed upon a nation until they change what is in their hearts. Allah is Hearing, Knowing.” (Al’-Anfal.) Similarly, Peter Bulkeley, in one of his sermons points to this interdependence: “Thus, the same thing is promised both absolutely, because it shall certainly be fulfilled, and with condition, because it shall not be brought to pass but by with means, in which man’s care is required.”
 Anoa’s prophecy, though it seems absolute, is conditioned by some prerequisites. The fulfilment of any prophecy is the result of power, be it secular or sacred. Therefore, power is the first and final condition. Armah’s apparent rejection of a divine source of power makes recourse to secularity inevitable. The fulfilment of Anoa’s Prophecy relies on the extent of its belief by the community. In other words, this prophecy comes true only if is believed by the members of the community. This philosophy becomes efficient in moments of decline or after a traumatic experience like the slave trade. Further evidence for this argument is provided by Harold S. Kushner, who points out: “For me, the earthquake is not an ‘act of God.’ The act of God is the courage of people to rebuild their lives after the earthquake, and the rush of others to help them in whatever way they can.”39 Armah’s ‘rejection’ of metaphysical source of power is far from being absolute. There are many events in Two Thousand Seasons that defy any rational and empirical interpretations. The prophetess Anoa as well as her prophecy have been depicted in such away as to convince the reader of a true miracle. An air of the sacred seems to cover the ‘hagiographies’ of Anoa, Damfo and Isanusi. 
   The self-fulfilling prophecies are the result of the secularizing effects of displacement. When a biblical prophecy is removed from its scriptural context and placed in a secular linguistic environment, its fulfilment becomes more a matter of communal belief than divine providence. In other words, the prophecy is not a subject that calls for popular belief because it was fulfilled; rather, it is fulfilled because it was believed.    

    Prophecy eschatologizes the image of perfection which is latent in the collective unconscious of the community. Paradoxically, the community can neither live without a metaphysical idea of a future paradise nor can they realize it in the immediate present. The more metaphysical the idea of utopia is and the more influential it would be. Although the Western concept of knowledge seems to privilege Machiavelli’s phenomenology of belief, where the latter is always the result of a sensual act, the unseen remains the major generator of faith. While trying to displace faith from theology to science, the major theories of the Enlightenment did nothing but reinforce the idea of relativism. The metaphysical future, however, is always perfect and absolute till it becomes part of the present reality.

      Prophecy, thus, becomes a sum of hypothetical predications that reflect less the prophetic visions of the author than his desire to see Africa avenged.  The pathology of racism is obvious in Two Thousand Seasons, a novel that absorbed part of Armah’s fanatical attitudes towards the white race. 

That our people will live, and will necessarily destroy the white destroyers infesting us together with their helpers the parasites? Shall we forget Isanusi’s words: that left to ourselves our people would have the means and the will to destroy the parasites, but for thousands of seasons we have not been to ourselves, and if a path is to be found against the parasites that path must be laid deep enough to go against those bound to help the parasites against our living soul: the people of stone, the white destroyers?

Without eschatological thinking, Armah’s prophetic discourse would be inefficient and inappropriate to bring about any social or political change. Armah’s attempt to impose an Egyptian worldview on Africa leads us to pose a plausible question: is the African utopian paradigm eschatological after all? Or to what extent are the Africans likely to be stimulated by future knowledge? The Africans, except the Egyptians, gave but little importance to the realm of the future. At the end of Two Thousand Seasons, the narrative voice pronounces many prophecies of regeneration. This novel is itself an initiation to millennial thinking. 

    The epistemic perception of the future remains a major milestone in the way of black renaissance. Ngugi seems to provide crucial evidence about the African reception of future knowledge. The narrator remarks, “For a time, people ignored the voice of the Gikuyu seer who once said; there shall come a people with clothes like the butterflies.” (A Grain of Wheat P.10.) This same prophet, Mugo Wa Kibiro, becomes very unpopular among the members of the Kikuyu after pronouncing a prophecy of doom in The River Between: according to the narrator, people did “not believe him. Some even poured scorn on him, for they say: “he is not well”
. And they would not listen to his voice, which warned them: “beware!” the seer was rejected by the people of the ridges”
. A successful jeremiadic discourse should always juxtapose, in Fred Pollack’s terms, “essence pessimism” with an “influence optimism”
. In other words, apocalyptic inexorability should always be followed by a possibility of altering this situation by a human intervention. To bring about social change, the community should perceive the present and past experiences of suffering as necessary acts of redemption that may usher blacks into an African Gilded Age.
         Apocalyptic prophecy reduces the human acquisitive instinct and predicts a collective extinction of a community, a race or a nation. It also fixes the popular consciousness about the here and now since the present acquires a high potential of determinism. In the case of A Grain of Wheat, the present was a matter of choice between eternal damnation and eternal blessedness of an exodus from colonial bondage.  When death becomes an absolute for a social group, the individual tries to give meaning to his past by a final act of sacrifice that will be defined in retrospect. In other words, it grants him assent into history. Similarly, the state of slavery in which the back community of Two Thousand Seasons found themselves is less a matter of theological determinism imposed by a divine prophecy than a present ritual that aims at altering the future in the black communal imagination. In other words, Armah tries to alter an imaginative future, which was designed by the Whiteman, by another one that can ensure the psychological, political and social emancipation of the black people. The unnatural stagnation of the African socio-political context is due to a reductive self-fulfilling prophecy that was well structured by colonialism long before, during and after its occupation of Africa. The epistemic violence exercised on the African minds through educational systems including both its theological and secular forms is mainly responsible for constructing a necessary faith for blacks in the one possible future of subservience, mediocrity and negative violence.

     Cultural authenticity has but weak chances for a true resurrection, yet it can have large metaphorical realisations in the form of a self-fulfilling prophecy. Armah’s resentment of the foreign and the alien in favour of ‘traditional conservatism’ does not go beyond the limits of the Jeremiadic discourse. Jeremiah’s repeated public warnings against “alien ways” earned him the title of the crying prophet. Because the concept of the traditional that should be preserved is almost meaningless in a culture hybridized by imperialism, Armah seems to invite an intellectual construction of the authentic African cultural tradition. This quest for authenticity seems to create a paradox that is by no means meaningless, if considered in the context of all the borrowings from the Judaeo-Christian tradition that are implicitly or explicitly visible at the extrinsic as well as the intrinsic level of Armah’s narrative fiction. Armah believes that monotheistic religions have borrowed their rituals from African religious traditions, namely the Pharaonic tradition, and imposed on it a new hermeneutical interpretation distilled from its black cultural source. Armah, however, attempts to restore, not the rituals but their lost meaning. This is an additional justification for his extensive reworking of biblical myths and narratives. This is true in regard to the last four novels only, for we believe that the Christian discourse used in The Beautyful Ones, Fragments, together with Why Are We so Blest?, is the result of the shaping power of the biblical mythical paradigms that were highly influential in the literary tradition of modernism in which he was writing. 

       The works of Armah seem not only to highlight the importance of ritual praxis in the construction of belief, but also the role of those beliefs in fulfilling their postponed actions. Communal fulfilment of a revolutionary act may not be the result of a belief in that action but the result of a pragmatic consideration of its consequences. Success of a revolution breeds believers in the rights of the people for self-determinism, but its failure may generate a popular condemnation of this act of high treason and sabotage. De Certeau defines belief `not as the object of believing (a dogma, a program, etc.) but as the subject's investment in a proposition, the act of saying it and considering it as true - in other words, a "modality" of the assertion and not its content.'
 

       Armah’s and Ngugi’s fictions, being part of a performative act
, following Pratt’s theoretical contributions, echo a divine discourse according to which “words can become flesh”
. Being part of the Self-fulfilling prophecy, the prophetic tradition that informs the works of Armah mainly lingers along a biblical conception of the utterance as a divine act of creation. Some postmodern readings of the Bible equate God with language. The opening verse of the Bible maintains that oral language is God’s divine instrument of power. God’s acts of creation are confined to some utterances such as “And God said, Let there be light: and there was light”. Similarity in his Gospel, Saint John points out that “The word was God”. In spite of the perceptible metaphoricity of Armah’s and Ngugi’s works, which is cultivated by their self-declared atheism, faith in a possible creation or recreation by the word is implied by the authors’ choice of the prophetic discourse.

      Although the self-fulfilling prophecy is an instance of infelicitous use of language, it carries a strong potential for social change. Lies constitute the highest form of the arbitrary use of language in the sense of a complete absence of the referent. In spite of this communicative aporia, still the self -fulfilling prophecy can metamorphose the word into flesh. The mere uttering of words may change physical or metaphysical aspects of life. This conception of language contradicts the Western perception of the linguistic sign as ontologically a non mimetic entity that exists thanks to its difference from other signifiers in the semantic field
. From a modern point of view, belief in the performative nature of language is a feature of archaic thinking of “the savage mind”
. It is thus part of a sacred communicative act that is genealogically related the doctrine of the creation by the word.

    The African perception of the linguistic sign is related to what can be mystically termed the metaphysical aspect of the signifier. Susan A. Handelman, at the opening pages of her The Slayers of Moses, points out the differences between the Western and the Judaic conception of the word
. The Hebrews, she maintains, consider the linguistic sign as the embodiment of creative as well as destructive power
.  As a result we have a high frequency of euphemisms in their language. This same linguistic phenomenon, with the same frequency, characterizes the African languages, reflecting a similar pattern of thought and communication. Armah refers to those Africans who are more distinguished than others in the craft of the performative utterances “the utterers”, who are also “seers”.

         The religious discourse remains powerful even when it loses its metaphysical meaning. In the case of functional religions, individuals find themselves embedded in a semantic field that often defines them as the elect of the socio-political structure. Metaphysics has been substituted by ideals that can be described as apocalyptic and mystical in the sense of a perpetual delay of fulfilment of prophetic promises. The promise of the classless society, for instance, is an ideal that has never been, and is unlikely to be fulfilled. The power of this ideal is to set people acting. Functional religions, like the one that underlies Armah’s seemingly secular worldview, embodies a strong potential for social reform.

        If we take myth as the linguistic codification of rituals, then language becomes a distancing element; it becomes an aporia distancing the referent from its meaning. The restoration of the African way is bound to the rediscovery of the original meaning of the rituals that is codified in Derrida’s putative original language, where meaning is not deferred. The Healers seems to highlight this ongoing process. The so-called “rituals of remembrance” were repeated every year but with a different signification. It becomes a tool used by power to manipulate politics. Densu has also emphasised the changing attitudes of the participants; greed, in his point of view, increased their enmity and turned them into rivals. A further point of argument is provided by Damfo’s healing method, which is based on a communicative act that transcends language. He refers to a communication with the natural environment, especially through its tactile quality. He tells Densu that plants tell a healer about their healing potential. This trans-species communicative act calls to mind Patrice Malidoma Somé’s concept of “green spirituality” symbolised by the “green lady”.
    

           Although the concept of identity has been subject to over-theorization ever since the emergence of post-structuralism, difference remains central in the production of individuality and the assertion of existence. The aim of hegemony is also to undermine identity by producing followers and role-models, hence Bhabha’s concept of "Mimicry ". Ababio, a self appointed prophet of doom, tries to chain Densu’s fate to an artificial destiny of villainy and conspiracy by using the rhetoric of the self-fulfilling prophecy that often exploits the human psychology of narcissism and self-esteem. It should be added that the prophecy of Ababio is made of a cluster of future-oriented potentialities that can lead to welfare. Ababio tells Densu “the world has changed in ways some people do not yet understand. Those born to rule must understand all these changes”
 This prophecy already grants Densu a promise for succession to the throne. The parallel with Shakespeare’s Macbeth is so strong that it can hardly be overlooked. The Witches’ prophecy about a future coronation leads Macbeth to commit the unforgivable sin of killing one of God’s representatives on earth. Densu, however, rejects Ababio’s predictions and allegations only to act against them in an attempt to create the necessary difference between good and evil. The success of Ababio’s trap is related tightly to the extent of Densu’s belief in the prophecy.    

 Ababio announces his prophecy of the coming changes to Densu, trying to convince him to join his group of manipulators that work for the royal court. This prophecy is the outcome of a logical deduction that might is and will always be right. For Ababio the whites are destiny makers since what they “have decided is certain.”
 Although history confirms the fulfilment of Ababio’s prophecy, it was, in Armah’s point of view, by no means the result of a divine intervention than a self afflicted doom. His proposal calls for an immediate change in Densu’s present values and principles as both a pre-emptive act against a coming destruction for those who fail to join him and a promise for a great future among the people of power. 

'There's a great change coming in this land. The whites have decided that, and what the whites have decided is certain. I've been to Cape Coast, and I know. Look, Densu, I know the whites. I know the whites like my own brothers. I have intimate friends at Cape Coast who are intimate friends of the whites there. That is how I happen to have eyes that see something of the future coming. I know this. The whites have decided it's time they took full control of this land. Not just the coast. The whole land, from the sea to the forests of Asante and beyond, right up to the dry Moshi grasslands.' He breathed in like a man who had run out of breath.
 
Fulfilment is not always the end of prophecy. While some prophecies are negated by their targets, others are part of a pre-emptive action against a possible future event.  This process is related to mind reading of the enemy. By providing a prospective narrative drama of the future intentions of this enemy, it may nullify their fulfilment because of a lack of the element of surprise. This kind of prophecy incites people to oppose colonial discourses in times of revolutions, or postcolonial civil disobedience as in Wizard of the Crow. In this novel, the Ruler promises that his snake is going to eat the snakes of those who are motivated by the Mosaic narrative of the exodus. The Ruler’s speech connotes full knowledge about the process that informs the dissenter’s revolt. Likewise, Isanusi’s discourse is full of pre-emptive prophecies. Being part of a futuristic imagination, his narratives are hypothetical conditions in which Blacks may find themselves if they succumb to the present demands of king Koranche and his white allies.  Reading the intentions of the Whiteman, Isunusi assures:

 “The first wish of the Whiteman is this: they have heard of our land, of the beauty of the mountains and the plains' fertility here, and of the metals our earth contains - iron in abundance, gold, silver, and our pure, red copper. These metals it is the white men’s wish to take away from us, to take them to their home beyond the sea. In return they promise to give the king and his courtiers shiny things, entertainment for their eyes. They would have us break up the mountains; take out what is good in them to give them, leav​ing ourselves here the waste sand.”

Prophecy is also part of the process of shock testing that precedes an apocalyptic event. The process of colonisation implies the element of the exotic. Little knowledge about the subject of the colonial project may be dangerous. Before the whiteman’s military campaign against Kumase, a host of prophecies has been unleashed in the form of rumours. The queen mother asserts the power of these rumours: 

There is more,' the queen-mother said. There are sons and rounds of a white army preparing to invade Asante. Some have even heard talk of the white men dreaming of conquering Kumase itself.' Here one chief laughed. A second swore an oath against the presumption of these whites. Others were content to shake their heads in sheer incred​ulity. ‘no one,' the queen-mother continued, 'no one among us has any idea how to counter these threats from the whites. The usual comment when people talk about the matter is this: if only Asamoa Nkwanta were here. If only Asamoa Nkwanta were here.
 

The response to this prophetic stimulus is of paramount epistemic value for the colonial forces that predict, and cause eventually a further fragmentation among black tribes of the Ashanti lands. The queen-mother and her chiefs keep people hypnotised by the myth of the saviour Asmoa Nkwanta, while the deal of betrayal has already been made with the whites. The interpreter, in The Healers, confirms the need of the whites to get acquainted with the military potential of the Ashanti tribes: “ I heard him [ Sir Garnet Wolseley] ask old governor, Sir Harley, and the other whites who were here before him, if he thought there would be a black army able to invade and conquer Kumase. They said no”

        Blacks have for long lived on the margins of sacred time. This fact is not without social, cultural and political consequences. While Christians, Jews and Muslims have always projected their identities into a providential time of God’s presence in history and His subsequent intervention in favour of a chosen community, blacks failed to endow the metaphysical with regenerative significance. Armah’s displacement of the biblical narrative of the exodus, for instance, is an act of pure historical repetition that mainly points to an analogy of fate. The only question that one may logically ask is: why should blacks follow in the footsteps of the Jews?  Perhaps the similarity of historical experiences undergone by the two races can be one reason since both went through slavery and Diaspora. These analogies do not justify Armah's attempt to overwrite the book of Genesis and Jeremiah.  The only possible account is the manifestation of a will to frame blacks within a dignified past and a predictable future. The notion of predictability entails the existence of a metaphysical teleology that rules and emplots black history

      The jeremiadic discourse adapted by both Armah and Ngugi is deeply rooted in the Christian philosophy of providential fallacy. The dichotomy of degeneration and regeneration is part of the providential process in the sense that neither destruction nor reconstruction is laden with value in itself. They are both agents of God’s providential discourse. Theological logic alone can account for the paradoxical relation of evil acts like the fall of sacred cities, the death of prophets and the fall into slavery or colonialism to God’s benevolent providence. According to Collingwood, providential history involves “a real creation and a real destruction”
 The atheism of both Ngugi and Armah creates what can be termed the providential fallacy. The identification of Christianity and Islam with slavery, hegemony and exploitation in the works of both writers provides strong evidence about a narrative quest for revenge at the level of both form and content. Two Thousand Seasons is a racist manifesto calling for the destruction of their destroyers, an act of revenge that can be termed the Ahab Motif.  Two Thousand Seasons puts religion at the centre of its theodicean odyssey of revenge led by the runaway group of slaves. 

        Atheism seems to weigh greatly on Armah’s intellectual perception of the world. It is as if he charged God himself with the evils that befell the black race. His late novels display a deep concern with one of the greatest satanic theme that has been dramatized in Melville Moby Dick. The analogy is obvious; Ahab went on an errand into the wilderness not to perform sacrifices to God but to take revenge from Him for the evils committed in his name during the colonial era. Two Thousand Seasons seems to banish God from the hearts of the converts. 

         This secularisation, while preserving the structure of its divine origins, divinizes the novelistic discourse. Scriptural prophecies cease to be divine when they are displaced into secular narrative contexts like the novel. The Scriptures testify to God’s intervention within human history through miracles and fulfilment of future promises. Likewise, given the difficult times in which the Africans find themselves, the naturalistic mode of writing becomes suitable, converting the author into a deity able to perform divine interventions or forsake his characters in theodic fashion. In other words the author-narrator becomes the utterer of the prophecy and the fulfiller.

      In the quotation below, Armah acknowledges the metaphysical nature of the prophetic discourse. The metonymic use of the word “voice” casts a mystical shadow on the character who takes voice. The whole passage takes the shape of a prophetic revelation. This physical trait carries an obvious impressionist perception of the divine phenomenon reiterating God’s address to the prophet Moses. This same passage deconstructs a major paradox in Western thought, i.e the past vs the future. For Armah the past already embodies a regenerative blueprint of the future.       

That night, after the execution of the five askaris and the flight of the white hunter, in the best darkness of that night, a voice crossed Anoa, a voice clear, unhurried yet secret still, and untrappable. It was a voice speaking to the people, calling memory to a remembrance to our way, calling vision to its lost clarity in each succeeding day. The voice spoke to the people of a people following into destructions. The voice urged a turn, a turning against destruction’s whiteness and the accomplices of its success: bloated kings and parasites, bodies depleted of souls, minds unconnected to the whole, unconnected to the way.
  

    The post-modern historical novel, according to Elizabeth Wessling, deals with the unrealised possibilities of the historical past.
 This historical alternative, when projected into the pertinent historical period, becomes a miracle. Miracles are the result of God’s intervention within history. These interventions become providential when they are meant to save and protect a group of believers. The novelist, like God, intervenes within history and changes the course of events. Concerning this analogy between God’s intervention in history and the novelist’ power to manipulate the fates of his characters,  Carol Adams states: ‘God’s hand is seen in the starting, speeding, retarding, and matching such coincident and colliding influences as mark the progress and constitute the varied crises of history.’42 The escape of the slaves from the ship in Two Thousand Seasons becomes an act of providential prophecy.

         In Armah’s novels, prolepsis becomes any anticipation of the post-colonial condition in the historical novels. This post-colonial discourse, when projected into the past, becomes a prophecy. Rimmon Kenan defines prolepsis as 

“a narration of a story-event at a point before earlier events have been mentioned. The narration, as it were, takes an excursion into the future of the story. If events a, b, c figure in the text in the order b, c, a then ‘a’ is analeptic. If, on the other hand, they appear in the order c, a, b, then ‘c’ would be proleptic.”

Armah’s historical novels are full of intratextual references to the plight of post-colonial Africa. Armah is reconfiguring the past in the light of the post-colonial present that can also be considered as a future for the characters of novels like Two Thousand Seasons and The Healers, or to use Rimmon Kenan’s words, they “allude to a future which has already become a past”
 In the following passage the narrator gives the consequences of greed and deceit. We can hardly read the following passage without drawing an intratextual relationship with The Beautyful Ones Are Not Yet Born.
Terrifying is the still clear soul’s disgust at sight of the once destroyed aspiring not to a abolish destruction but in their individual selves to become destroyers. Horrible is the sight of slaves hustling to place themselves on their master’s stool.

Our knowledge about the rise of neo-colonialism, which derives mainly from the African post colonial novels, reinforces our awareness of a future communicated in a novel that deals with a historical period taking place before the emergence of neo-colonialism.

         The discussion of the Marxist borrowing from Christianity shows that Armah’s revolutionary paradigms are religious even when they are inspired by a seemingly secular discourse that does not acknowledge the role of God within History. Marx defines history as cyclical repetition of struggle between two classes. Although this definition bears a strong echo of Hegel’s philosophy of history, it is a secularised reconfiguration of the monotheistic theme of the struggle between good and evil. Moreover, this school assures that history is doomed to end not by divine intervention but by a universal revolution of the exploited masses who will establish a classless utopia. This plot should be compared with the Christian meaning of history. According to the Christian creed, the end of history will be marked by the millennial reign of Jesus Christ, when he will establish the city of God.  This end of history promises salvation for all Christian spirits. Similarly, Marxists believe in a final Revolution of the proletariat, a war that echoes the Armageddon, before the restoration of a classless Utopia, is a clear imitation of the Christian Cosmology characteristic of the end of history as described in the Holy Scriptures. Marx’s revolution is a surrogate for the Apocalypse and the rupture that precedes the Millennium.  

       Armah’s and Ngugi’s revolutionary Jeremiads depart from the Marxist materialist vision of the revolution of the proletariat for universal equality not in purpose but in the means. The fictional worldviews of these writers seem to follow in the footsteps of Mircea Eliade. The latter, believing in the power of the religious myth in the production of courage and commitment, contributed to a proto-fascist group called The Legion of the Archangel Michael
. Fusing Christian Commitment into Charity for the oppressed with a myth of a national destiny, he becomes a major theorist of the Jeremiad and its function as a discourse of a community oriented-dissent. According to Scott Leonard, Eliade looked to his people’s Indo-European heritage for stories that would contain a spiritual authority.  

        Time, in both its circular and linear forms, can be oppressive. Eliade, for instance, refers to the Terror of History, the fear of being crushed by a meaningless chronological sequence of events
. Circular time can assume the shape of a curse; it becomes an endless repetition of a state of evil. Circularity proved paradoxical for the fictional communities of Armah’s novels. The meaning of life seems to shift from a circle of an eternal return
 of an African utopia of social cohesion and freedom, which is suggested by the prophecy of Anoa, to a circle of infernal entrapment within a curse like in The Beautyful Ones. Discussing fundamental thinking,  Kilian Kindelberger points out:” Their thinking can be characterized as "mythic", in the sense of faith in concrete, unchangeable eternal truth”
 
         The Jeremiadic discourse converts history into a pattern of events that recur whenever the circumstances are the same. It emplots the present in such a way as to fit a sacred historical paradigm, where the result is given a priori. These typological paradigms dramatize the Divine promise that whenever the poor are oppressed God will save them. This promise converts the future into a déjà vu historical event. In other words, whenever we have the same conditions we will have the same outcomes. This sacred induction leads Kihika and his followers to enjoy a psychological serenity and trust in a future of deliverance and freedom.

     Myth and metaphor can overlap in structure and function only in so far as metaphor is defined as a trope that compares two worlds temporally differentiated. This entails the displacement of a historical or biblical event from its original temporal and special axes only to be superposed on another event that took place in a different spatiotemporal setting. Central to this comparison is the analogy in the name of which these two events were linked.

        The didactic ontology of the scriptural history turns its events into a ritual that should be perpetually repeated. Life becomes a canonized repetition of the same plots, hence the idea of fate. The idea that all paths lead to the same end, and thus any attempt to change it will result in a choice of the infinite numbers of ways that lead to this same end, gives Armah’s narratives a providential shape. This idea of the eternal return of the same has been extensively discussed by Mercia Eliade in his The Myth of the Eternal Return
. According to him the future is part of a perpetual displacement of the present in the form of rituals. This point of view confirms the predictability of the future and provides fertile soil for a prophetic perception of time.

         Prophecy merges both past and future in a metaphysical determinism that might be called fate. As the black race has always lived on the margins of the collective human destiny, they are  subject to the moral authority dictated by the sacred scriptures. African mythological worldviews failed to project the past Golden Age into a possible future of eschatological fulfilment. Therefore, it would be legitimate to question whether a culture that neglects its future can assimilate ideologies of regeneration that are mostly projections of past successful experiences into the future. In fact, one can hardly imagine a culture with these features transcending the myth of the eternal return of chaos by another myth of an eternal return of prosperity. The only thing that is eternal in African culture is the present, an immediacy that blocks any attempt to project the cultural self into the future without anxiety. Trying to solve this eschatological aporia, Armah has resorted to the Pharaonic myth of Osiris. The latter embodies a sense of expectation for the return of a saviour. The time between Osiris’ assassination and subsequent mutilation constitutes a historical moment during which popular commitments and achievements were part of the preparation for his second coming that will mark the end and the beginning of a New Age. The idea of the future resurrection is not important in itself; it has acquired its importance only after being constructed as a religious doctrine able to shape secular life into a coherent structure that reflects the mythical paradigm it emerged from. The use of the future tense evokes a metaphysical reality that may lack the power of its fulfilment.The future becomes a present in the sense of saying “Africa is” instead of saying “Africa will be”. This is an obvious attempt to displace the desired future to the present. The present tense, however, evokes a sense of immediacy. It does not matter if this reality is visible to the eyes of the subject so long as it is visible to his society.  
  The self–fulfilment prophecy is part of the general scheme of the social construction of knowledge, where the group defines the individual. In other words, it is a kind of hegemony that forces the individual to become what society meant him to be. 

         What is called a prophecy is in fact a structure of two future possibilities. The failure of prophecy is no less important than its fulfilment. This failure will not lead us to the starting point. The latter is lost in the process of becoming something else. In other words, the failure of prophecy means its success in the opposite direction.

   The self fulfilling prophecy can entice the subject to act against the prophetic announcement to impose the self. This concept can be termed the self fulfilling prophecy via the negativa. Kihika’s prophecy about Mugo failed because the latter wanted to put an end to the former’s hegemonic authoritarianism. In other words, he wanted to become all that Kihika was not. This attempt to transcend marginality takes the form of a revenge tragedy where Mugo decided to act in a Manichean way vis-à-vis the sources of his agony. Kihika’s visit to Mugo is less a sign of trust than an indication of a kind of narcissism that haunts prophets and leaders. It is as if he was sure that Mugo would not dare to refuse his call.  The evocation of the future reality may lead the subject to prove its opposite, and by so doing he fulfils the psychological principle of imposing himself by opposing others, especially in the case of alienated characters like Mugo in A Grain of Wheat. In this case, the individual ceases to become an end product of the others’ imagination. It becomes a self-fulfilled prophecy of dissent where the subject defines himself against what he expects to become. Kihika, trying to convince Mugo to take the oath, answers him: “No, you take an oath to confirm a choice already made. The decision to lay or not to lay your life for the people lies in the heart.”
 Kihika tries to say that this choice to take the oath or not is no more a matter of future decision upon which one should brood over than an already existing reality that should be brought from, to use Bergson’s terms, the inner self to the surface. In other words, Kihika’s rhetoric pushes Mugo to take for granted his servitude to the people and that all he needs is to be brought to self-awareness. The failure of Kihika’s prophecy about Mugo is the outcome of the latter’s determination to prove his existence in a society that has always othered him.

    This self-fulfilment of the prophecy of dissent foreshadows the future disciplinary action that will be undertaken by the social or political system, and therefore it generates another prophecy about which the dissenter is fully aware. It becomes a prophecy of self destruction that results in a tragedy similar to that of Mugo at the end of the novel. Mugo’s refusal to become a Mau Mau freedom fighter is at the same time a choice to become a traitor.

            Religious myths shape the human perception of good and evil. Seeing themselves as sinners who have undertaken a journey of purification into the wilderness, the members of the African archetypal community repeat a ritual as old as religion itself. This repetition is not a matter of choice or reflection on the author’s behalf, but the inevitable fulfilment of a destiny dictated by the parameters of, in Mircea Eliade’s terms, the myth of eternal return. Myth is the linguistic expression of ritual
. Ways of liberation, like those of enslavement, are canonized in these ritualized myths. 

   The idea of repetition of history involves a temporal stasis. The reasons of what seems to be an eternal return of evil is the outcome of a human transgression against the moral law, a transgression that may keep Africa moving in a vicious circle of perpetual acts of revenge. Armah, in his Two Thousand Seasons, seems to exhibit the fates of the oppressive rulers. All of them were killed in popular acts of revenge.  The narrator points out: “They knew doom awaited any group forgetful of reciprocity.”
 Likewise, Mugo, reflecting upon the morality of his deeds, is unable to find a satisfactory answer to his theodicy. He sees Kihika’s attempt to involve him in the revolution as an unjustified act of divine revenge.

His argument went like this: if you don't traffic with evil, then evil ought not to touch you; if you leave people alone, then they ought to leave you alone. That's why, now, at night, still unable to solve his dilemma, Mugo only moaned inside, puzzled: have I stolen anything from anybody? No! Have I ever shat inside a neighbour's courtyard? No. Have I killed anybody? No. How then can Kihika to whom I have done no harm do this to me?

    Tragic events are often attributed to religious transgressions. When the Devil’s Angels expulse Waariinga from the house, she questioned her actions vis-avis the moral standard: “What god have I abused”p.11. This question reinforces the theological teleology that informs the African mind. Perhaps the word “god”, which is written without capitalization is significantly linked to the complex religious situation in which Africans find themselves. The fact of not knowing which god she has transgressed against displays arbitrary nature of the moral act. Many religions are struggling to win the heart of Africans. 

     Covenants are ethical sources of the prophetic revelation of the future. Ever since his first novel, Armah has shown a deep concern about the moral context of African society. The Beautyful Ones Are Not Yet Born condemns the widespread practice of bribery, the death of social solidarity, nepotism, acquisitiveness and individualism. Following Armah’s genealogical method, the chaotic situation of Africa as represented in this novel has already been prophesied at the very moment of the moral breaches committed against the African “Way”.  Knowledge of the possible future is a matter of the present conception of the covenantal contract made between man and the divine order. African apocalyptic prophecies are the outcome of sins and evils committed by the black Africans against each other. The archetypal moral framework against which aggressions were committed seems to match to a great extent the principles of Judaeo-Christian morality.

   Therefore, Armah and Ngugi tie the future of Africa to the inexorability of the moral purpose that informs the major theologies of the world. Although this moral perspective seems to foster determinism, it allows the Africans to act upon
 their future by a careful assessment of the moral value of their acts.  They are confronted each time by a binary choice, a choice that reflects the duality of good and evil. According to the partisans of the myth of eternal return, such as Mircea Eliade, Vico and Nietzsche, the future is part of the past, and knowledge about the latter enables the historian to prophesy the former. Being rooted in this kind of myth, Armah’s anachronism saves his worldview from the dark speculative futurism provided by the authors of science fiction. 

       Further evidence for the causal relationship between prophecy and the covenantal breaches seems to be provided by Malidoma Some. The latter justifies Armah’s prophetic discourse, which mostly seems to be the result of moral breaches. Prophesying the downfall of the West in his Of Water and the Spirit, he maintains: 

The West’s progressive turning away from functioning spiritual values; its total disregard for the environment and the protection of natural resources; the violence of inner cities with their problems of poverty, drugs, and crime; spiralling unemployment and economic disarray; and growing intolerance toward people of colour and the values of other cultures—all of these trends, if unchecked, will eventually bring about a terrible self-destruction". 

Armah’s one thousand seasons of slavery becomes an archetype of bondage that incorporates colonialism and all aspects of imperialism to which Africa has been subjected to. This archetype has been activated by previous moral breaches or covenantal breaks. In Two Thousand Seasons, Brafo’s father seems to have brought about a curse according to which the community will fall into the abyss of slavery. This knowledge of the future seems to be an already existing possibility that defines situations of moral digressions. In other words, man’s life is determined by an algorithm of two prophecies. His knowledge about the moral covenant gives him a choice of maintaining the moral order, hence leading a providential history, or departing from this ethical standard and expecting an apocalyptic future of doom. 

         Myth has an explicit eschatological value in the works of both Armah and Ngugi. Its ritualistic nature turns reality into a repetitive pattern that can be perpetuated if embraced by the community. Repetition implies full knowledge about the past, the present and the future. In other words, the past becomes a metonymic dramatization of the future. The subtitle of Armah’s Osiris Rising, a novel of Africa past, present and future, expresses  a wish to project the Pharaonic past of Africa into its future.  The deployment of the myth of the saviour, be he Egyptian, Jewish or Christian, foreshadows an African renaissance in spite of the pessimistic tone in which they are sometimes enclosed; The Beautyful Ones can be also good example in this regard. The Egyptian faith into redemptive return of Osiris brought the Pharaonic civilization to its heyday, having a powerful impact on the psychological state of society, a state without which there would have been no road map, however imaginary, to be followed. 

        The prophecy of return is tied to a ritual related to the sign of the Ankh in Osiris Rising. This mysterious ritual heralds a future homecoming of blacks in a collective pilgrimage to Egypt. The fulfilment of this prophecy discloses a powerful ideology rooted in a mystic sense of destiny. This renaissance oblige involves a future restoration of Africa’s sacred lands, under whose soil half of their identity is buried.

You who have examined the sign, you see that part of it has been sawed off. Instead of a complete circle, it's half a circle. And the cross also, there's only half of that. Why? Because the ances​tral belief was that if half the symbol was buried at home, like a navel, whoever travelled with the other half would eventually return, because the symbol must be complete in the end.
 
      Armah’s works reproduce a powerful redemptive perception of the history of blacks. The adaptation of this theological philosophy in Two Thousand Seasons and The Healers reflects Armah’s commitment to create a black historical hermeneutics centred on the semantics of moral metaphysics. According to Armah, some blacks committed great evils against their communities in their quest for self-fulfilment. The recurrence of these moral breaches prompts a reversal of fortune in the history of blacks that can be termed cosmic revenge tragedy. Redemption involves a masochistic perception of pain. The latter, having a metaphysical value that can at best be described as purgative, becomes a regenerative factor. Outside this moral framework, the African historical experience would have remained a powerful argument in the hands of western anthropologists trying to prove the savage nature of blacks. 

    The eschatological value of Armah’s Osiris Rising reflects less an African worldview than a Pharaonic conception of history. In his claim about the African origins of the prophetic tradition, he neglects a large aspect of the Pharaonic cultural exceptionalism, a fact that leads to question the Africanity of Pharaonic civilisation beyond its geographical location. Indeed, can geography determine the cultural identity of the Pharaonic civilisation, a culture that had a high esteem of itself to the extent of asserting its difference from the neighbouring African cultures?  Armah’s attempt to extend to other places what is peculiar to a restricted location shows the limits of his claim. In terms of architecture, social structure and metaphysical perception of life, Pharaonic Egypt remains an island to itself. In this connection, Anta Diop’s readings of Pharaonic history are less Afrocentric than subjectively racial
, and biology can prove to be irrelevant in terms of cultural identity.  

   The ritualistic aspect of prophecy insures its perpetual existence in a social milieu even under the pressure of modern circumstances of secularisation which often compels it to change its form. The ontology of the ritual, however, preserves its trans-temporal integrity and meaning. Nowhere in Africa can one find a coherent Pharaonic eschatological influence.  

      Following the same process, biblical archetypes generate prophecies whenever they are transposed onto secular texts. Given the fact that the Bible is the book with the largest readership, it constitutes an extensive part of popular knowledge; it becomes manifest in the conscious as well as the unconscious life of the community. However, due to the wave of atheism and secularization that started in the Renaissance, biblical knowledge retreated only to become a sum of latent paradigms and schemes in the collective unconscious of modern society. For colonial and postcolonial Africa, this idea remains valid to a certain extent; the target of Armah’s Judeo-Christian discourse is mainly the black intellectual elites who have already become part of the mainstream Western atheist and deist traditions. Biblical archetypes, according to Carl G. Jung, suggest larger biblical schemes to which they are anchored. These large schemes frame the semantic aspect of the discourse in question by predicting a future repetition of what has already taken place in the biblical world. This belief entails also a trans-temporal nature of the sacred and the profane. 

      Typology is itself a prophecy. The biblical archetype of the African tribes that lost their "Way" attests to Armah's typological reading of African history. The quest for the right way is a powerful biblical pattern able to frame the African diasporal experience along sacred lines of truth. This sense of an errand into the unknown is heightened by the dramatic action of the novel. In their quest for the literal-metaphorical way to salvation, the group of Ningom undergoes a journey into a labyrinth. The concept of the labyrinth deserves special emphasis regarding its origins and use in the Bible. The labyrinth is an Egyptian legacy. Its association with the Jewish errand into the wilderness is obvious from the following Biblical verse: "For Pharaoh will say of the children of Israel, They are entangled in the land, the wilderness hath shut them in (Ex. 14:3)." Gary North confirms this link by equating the biblical word "entangled" with "labyrinth": The phrase, "entangled in the land," "is expressive of the labyrinth concept which dominated Egyptian and ancient pagan thought
. The Hebrews' wandering in the wilderness did become an ethical entanglement, rather than a physical entanglement. The journey in the Boglands is an errand into the wilderness, no less purgative than the one undergone by the Jews. This parallelism allows Armah to frame the feeling of loss and dislocation generated by the African Diaspora within a biblical archetype. The Jewish Diaspora highlights the role of land in the possibility of a further communal unification. Their journey into the wilderness by way of the Red Sea is a quest for a place that can reflect the Jewish communal and cultural self. It stresses also the regenerative role of suffering. Forty years of aimless wandering into the wilderness is enough to create an aim that can be shared by the members of all the community in distress. As personal salvation presupposes the salvation of the greatest number, an agreement is soon reached. In other words, the self becomes communal, or merges within the collective spirit, when it is convinced that its safety lies in its conformity with the group's plans and projects. The meaning of collective suffering submits to divine laws of restoring normality.

     Ngugi’s utilitarian recourse to prophecy in an attempt to promote revolutionary collective action is rooted in the same pragmatic tradition as the one displayed in the works of Armah. These collective actions which are performed by the characters of Two Thousand Seasons and A Grain of Wheat are rituals of cooperation. The implicit aim of these rituals is the consolidation of group solidarity. Kihika's "great sacrifice" is a call to transcend all forms of collectivities which may threaten the communal cause, mainly tribalism. He prophesies: "a day comes when brother shall give up brother, a mother her son, when you and I have heard the call of a nation in turmoil"
 This prophecy conveys a strong sense of moral utilitarianism that defines the morality of the individual actions according to their communal outcome. It contains also a powerful apocalyptic tone that equates the first day of the Mau Mau revolution with the Day of Judgement

180.33] But, when the Blast comes,[80.34] on that Day each perron will flee from his brother, [80.351 his mother and his father,[80.361 his wife and his children.[80.371 Everyone on that Day will have affairs to keep him occupied.180.381 Some faces will shine,180.39j laughing and joyful, (80.401 whereas some faces will be covered with dust [80.411 and veiled with darkness( 80.421 Those, they are the unbelievers, the immoral.
 A typological reading of Armah’s novels urges us to consider their intra-textual relationships as a recreation of the archetypal relationship that relates the Old Testament to the New. In spite of its temporal posteriority, we can easily take Damfo and Isanusi as the expected "Beautyful Ones" prophesized in his first novel. We can also take the spelling mistake in the word Beautyful as another prophecy within the first prophecy that predicts the future decay of these Saviours that are to come in the subsequent novels. In other words, all his novels contain both types and antitypes that refer to each other in the form of a prophecy and its fulfilment.
       A powerful historical parallelism is drawn between Jewish and black history. The parallelism defines the Bible as a type and Armah’s novel as antitype. The invasion of Jerusalem by the Babylonians urged the prophet Jeremiah to reflect on those who were deported to foreign lands. Armah displays the same preoccupations. In Why Are We So Blest?, he accounts for the doom that awaits Africans that are fascinated by the West.  His call to destroy the “destroyers”, which has been pioneered by Isanusi and his group, is another echo of the discourse of Jeremiah. Walter Brueggemann confirms: In the end, the book anticipates the destruction of “the Destroyer,” Babylon, as the vindication of Yhwh and as an expectation of restoration for the Jews
 (Jer 50–51 ; cf. Ps 137).

      A theoretical statement that provides a general truth about the nature of man and his social context is part of a prophetic discourse in that it is always oriented towards the future and carries a strong sense of determinism. The cynical tone in which The Beautyful Ones is written induced Armah to make theoretical statements, communicating general truths about the condition of Africa and its people. Teacher, who is representative of the intellectual and the social scientist, gives a determinist verdict about the nature of the crowd.     

       The man had said something earnest about the connectedness of words and the freedom of enslaved men, but then Teacher had said one of the harshest things he had ever said. With a shrug he had said that men were all free to do what they chose to do, and would laugh with hate at the bringer of unwanted light if what they knew they needed was the dark.

Although Teacher links these ideas to the famous myth of Plato’s Cave, it carries powerful allusions to the Jews, who, blinded by the narcissism of election, tortured and killed many prophets, including Jesus Christ. The latter can be conceived as a bringer of an unwanted light. Jeremiah also was mocked and humiliated because he tried to awaken people from the trance of their narcissistic exceptionalism. Further evidence can be provided by the Bible: “"O Jerusalem, Jerusalem, thou that killest the prophets, and stonest them which are sent unto thee, how often I would have gathered thy children together, even as a hen gathereth her chickens under her wings, and ye would not!" Matt 23:37. Teacher, predicting the future of Man, assures: “allow me to foretell your future friend. With a wife like that, you will not only be rich. You will be great very soon.”
 Using an inductive method of reasoning, Teacher, in the words of David Hume, infers the future effects of an observed cause, namely his wife’s acquisitive impulse. Therefore, Teacher becomes a secular prophet relying on rational production of knowledge about the future. This method of logical inference of the future is surely the result of Armah’s atheistic tendencies. 
        These theoretical statements are rooted in natural determinism. The latter is fused with religious determinism in Armah’s Jeremiad. Assent can be produced by religious discourse as well as by scientific reasoning. Darwin’s theory of evolution has constituted a major rival current to the ecclesiastical authority ever since its emergence. This hybrid discourse reconciles two antagonistic paradigms because people are not persuaded by “reasoning alone”.
 Recourse to mythical or mythico- religious narrative reinforces rational arguments because human belief systems are Janus-faced, showing respect to both what is coherent and to what is mystical or metaphysical.  This fusion of the logical and the theological is the outcome of the influence of the American Jeremiadic tradition that has always been subtly rooted in the rationality of the Enlightenment in spite of the quick process of secularisation America was going through. 

        Armah’s second novel, Fragments, starts with an analytic reference to a circular epistemology of time. Naana asserts: 

Each thing that goes away returns and nothing in the end is lost. The great friend throws all things apart and brings all things together again. That is the way everything goes and turns round. That is how all living things come back after long absences, and in the whole great world all things are living things. All that goes returns. He will return.

The breaking of a moral code triggers off a cosmic curse that repeats and perpetuates the same evil and disasters. In The Beautyful Ones Are Not Yet Born, Armah provides an image of Africa under a curse. This curse took the form of a metaphysical power forcing Africa to reiterate its tragedies. This novel shows Africa and its leaders going astray from traditional communalism and spirituality. Northrop Frye’s theory of tragedy seems to provide further evidence. According to Frye, an evil deed, like a murder, disturbs a balance in the metaphysical world.
 He adds that this balance will right itself by exercising a kind of revenge. The military coup at the end of this novel is the outcome of the corrupt regime of Nkrumah, who disturbed the metaphysical balance by power abuses. We expect that the new regime, which is no less corrupt than the previous one, to be overthrown by another one. History becomes a succession of moral transgressions followed by acts of revenge or readjustments. This philosophy of the ‘eternal’ return of the same has been given a practical illustration in The Beautyful Ones. The following passage, in which the narrator discusses the military coup performed against Nkrumah, is quoted at full length because it gives a concrete shape to the infernal spiral in which Africa is trapped:

New men would take into their hands the power to steal the nation’s riches and to use it for their own satisfaction. That, of course, was to be expected. New people would use the country’s power to get rid of men and women who talked a language that did not flatter them. There would be nothing different in that. That would only be a continuation of the Ghanaian way of life. But here was the real change. The individual man of power now shivering, his head filled with the fear of the vengeance of those he had wronged. For him everything was going to change. 
 

This historical scheme confirms a major Christian philosophy of redemption. In other words, violence breeds its own enemy. The agent of revenge, the leader of the coup in the case of Armah’s Two Thousand Seasons, is defined by the context as a redeemer, the long awaited saviour who will save the nation and get rid of the Anti-Christ, until he breeds his own enemy who will define him as an infidel.  Fragments provides another confirmation. Naana warns against the delay of the outdooring of the newly born child. She makes reference to this metaphysical world of spirits who won’t consent to this act of transgression against tradition. The outcome of this breach in the traditional moral code is the death of the child. This tragic death stands for the act of revenge performed by the spirits of the ancestors on a society that has sworn allegiance to the god of materialism.

      The African communal Utopia is perpetuated by a total submission to the moral code of “the Way.” This submission restores the equilibrium that exists between the physical and the metaphysical worlds, and the future becomes another present. Heidegger, discussing Nietzsche’s philosophy of the eternal return, maintains that it is an attempt to fix “becoming” by granting it the status of “being”
. This attempt to empty time of its Christian meaning by preventing it from beginning and end is but another confirmation of the religious meaning of historical time. Toby Johnson links the notion of the eternal return to the myth of the resurrection of Jesus Christ:

The resurrection of Jesus or of Osiris reveals the cycle of the eternal return of the transcendental Self—the promise that no life is ever totally wasted, that life conquers death, and that death is a natural part of the process that allows new life to grow up, phoenix-like, from the sadness and fear we feel at our mortality. 

Dreams are also metanarratives reflecting the political unconscious of characters that can be fulfilled into the future. Dreams, according to Freud, are self-fulfilling prophecies par excellence. Being wish fulfilment mechanisms, dreams are artificial representations of the repressed, be it apocalyptic or Utopian. Recurrent breaches in the moral covenant increases fears from an imminent divine or semi-divine act of revenge.  The oppressed, however, also project their desire of a coming compensatory act of justice that would revalue him and destroy his tormentors. This belief is often generated by the religious metaphysical framework of morality of a given community. The term vision is often used to differentiate between an eschatological and non eschatological dream. The letter then becomes a proleptic drama that acts out the future in terms of a symbolic analogy. Dreams in both Armah’s and Ngugi’s novels, are eschatological representations of a future “continuity of politics by other means”. In Two Thousand Seasons, the apocalyptic dream of Koranche is both a disguised animation of the drama of his fears as a consequence of the evil he has committed vis-à-vis his community and a prediction of a future fulfilment of an act of justice that involves his public execution. The day dreaming of Kofi Billy, in The Beautyful Ones Are Not Yet born, reveals a similar anticipation of a future collective destruction which is already a present. He points out: 

I see a long, long way, and it is full of people, so many people going so far into the distance that I see them all like little bubbles joined together. They are going just going and I am going with them. I know I would like to be able to come out and see where we are going, but in the very long lines of people I am only one. It is not possible to come out and see where we are going. I am just going.

This vision expresses the eschatological blindness the African people are going through. This absence of hope eliminates all forms of expectations. His wooden leg stands for a past of enslavement at the hand of the English colonizer and a dire future of injustice. Confronted with all the social and political evil that Ghana was going through, he is a character who shows a deep concern for the future as if he was sure that things are not going to end as they are. Comparing him to a curious child, the narrator points out: “Kofi Billy, always looking quietly at the place where his lost leg should have been, was like a child, asking Sister Maanan all the time to tell him what really was going to happen.”
 The Beautyful Ones gives the illusion of a temporal stagnation where the present is seen in the future and the future is foretold by the present apocalyptic situation. 

      Prophecy is one of the most important hegemonic strategies that can be deployed by any political establishment. The psychology of the masses reflects a tendency of people to project their aspirations into the future, a projection that does not end with the fulfilment of this projected vision. The latter, being a representation of an instinctive nature, metamorphoses into another expectation. In other words, man cannot live without projecting himself into a transcendental future. This knowledge of the nature of man allows the status quo to impose a perpetual hegemony on the masses, pushing it to live in a quest for the spectres of promises. When the Man visits Teacher at home, he finds him listening to a song broadcast by the Ghana radio station. The lyrics of the song disclose the hegemonic project of the Ghanaian radio, and by extension the African mass media. "I will journey softly. But I too will arrive.”
 The lyrics convert necessity into a virtue, and create an illusory hope for fulfilment of the masses’ aspirations in the distant future. As lucid actors of the Ghanaian predicament, Teacher and The Man know full well that the hegemonically-imposed code of conduct excludes them from any material success and bliss.
      Ngugi's Marxist ideology leads him to conceive of the city as the embodiment of the evils of capitalism. In The River Between, Cheng realises that he is not the announced messiah, whom his father had named long before the whiteman’s settlement in Sirian, a after failing to summon up the will of the people against the whiteman's presence in the land. 

Now, listen my son. Listen carefully, for this is the ancient prophecy.... I could not do more. When the white man came and fixed himself in Siriana, I warned all the people. But they laughed at me. Maybe I was hasty. Perhaps I was not the one. Mugo often said you could not cut the butterflies with a panga. You could not spear them until you learn and know their ways and movement. Then you could trap, you could fight back. Before he lay dead, he whispered to his son the prophecy, the ancient prophecy: "salvation shall come from the hills. From the blood that flows in me, I say from the same tree, a son shall rise. And his duty shall be to lead and save the people!" He said no more. You know the prophecy. Perhaps Kabonyi, who has betrayed the tribe, knows about it. I am old, my time is gone. Remember that you are the last in this line.

According to the prophecy, salvation comes from “the hills” and not from the cities. Nowhere more than in the urban concentrations capitalism can be more visible. The countryside seems to provide an ideal environment for a healing work that often takes the form of a revolution because it is less policed and therefore less subject to hegemony. This is where Ngugi's ideological perspective overlaps with that of Armah. The pastoral ideology of The Healers is an expression of this philosophy of freedom from the enslaving effects of bourgeois culture.

       This prophecy also pronounces the coming messiah, a leader or a saviour in moments of emotional upheaval that appeals to salvation. The Mosaic Archetype seems to confirm the description given in the prophecy where leadership and salvation are two distinctive features of this person. Moses was granted an outstanding mission of salvation that was itself the result of his strong form of leadership. Before being able to save the Hebrews, he appealed to their belief. Those who believed in the divinity of his mission were saved while the others perished with Pharaoh. Since the archetype of Moses embodies that of Christ to a large extent, Ngugi seems to take him as role model for an ideal African political leader.

          Both Osiris Rising and KMT: In the House of Life are instances of a comparative history that supports both a proleptic and an analeptic intersection of past, present and future. In this regard, Paul Veyne’s question about the Greeks’ perception of what is now called Greek Mythology
, would be relevant. Similarly one would have asked the following question: did the Egyptians believe in their myths? A possible answer is yes.  Looking into the past with an eye to the present yields an inevitable ambiguity due to the absence of the contextual framework in which events took place.

      Armah’s and Ngugi’s typological narratives create the illusion of a life supervised by a benevolent providence. The biblical pattern that informs Armah’s narratives interprets African past sufferings as redemptive acts that may lead to salvation; Ngugi’s and Armah’s colonial as well as postcolonial fictions link the African predicament to a redemptive act  that ensures a future welfare.  
CHAPTER FIVE :

THE QUEST FOR AN AFRICAN APOCALYPTIC ESCHATOLOGY 

The Quest for an African Apocalyptic 

Eschatology 

The social evils that befell African society, from the slave trade to neo-colonialism, have been dramatized in Armah’s novels with bitter critical judgments and condemnations. Although this vindication of Africans conveys a tone of ironic rebuke, one can detect in it the voice of a society acknowledging its sins. This self-criticism is, following the Christian redemptive process, considered as the first step towards any transcendental work that might bring African society into a state of self consciousness about the actual conditions of chaos it is going through. This chapter is devoted to the study of the apocalyptic ideology adopted by both Ngugi and Armah as part of the jeremiad that informs their narratives. It also attempts to explore this apocalyptic discourse as used by both novelists to account for the post-colonial reality of Africa. For the purpose at hand, the gothic, demonic, the tragic as well as the theodicean will be considered as the major parts of an objective correlative of the Apocalypse.  The concept of theodicy is defined by Sarrah Katherine Pinnock: “as any approach to the issues of evil and suffering that attempts to explain or justify the relationship between God and evil.”
 It is quite important to provide an etymological definition to the word Apocalypse. Etymologically speaking, Apocalypse means “lifting of the veil”
 or simply, revealing a secret or unknown knowledge that may have future consequences.
      Armah’s and Ngugi’s works reflect an African society in a state of utter disintegration by projecting apocalyptic images of degeneration that echo the End of history prophesied by the prophets of monotheism. These novels testify to Armah’s conviction about the necessity of reflecting the true level of moral and spiritual corruption Africa has reached. Therefore, Armah’s and Ngugi’s novels become a picture of Dorian Gray on which the degeneration of a society, which has sold its soul in return for ephemeral material gains, is projected. Sacvan Bercovitch defines the jeremiad as a discourse whose aim is to join social criticism with spiritual renewal”
; in other words, without an apocalyptic evil, the millennium loses its ontological significance to become a meaningless part of a present without end. This semantic structure of the jeremiad is also maintained by Stephen O’Leary who writes: “The images of disaster and the [glorious] millennium are inseparably linked, so that catastrophe without redemption is almost unthinkable.”
 
          This eschatology of doom adopted by African novelists such as Armah and Ngugi is undoubtedly the result of an obvious influence of what has been termed Black Theology. Cornel West, in his Prophesy Deliverance!: an Afro-American Revolutionary Christianity, defines black theology as a critique
. According to West this critique should be context-bound and ready to assume a new shape whenever a new evil threatens the black community. For instance, the black theology of liberation has assumed the shape of a subversive critique against institutional racism and slavery during antebellum America and soon after it undertook a critique against capitalist civilisation. In Stephen O’Leary’s view “The apocalyptic myth is broad and expansive enough to provide symbolic resources for both the legitimating and the critique of religions and secular power.”
 In his point of view, theology aspires to dismantle the matrix of oppression and “demystify present ideological distortions or misreading of society to bring to light those who possess power and wealth, why they do, how they acquire it, how they sustain and enlarge it” 
. 
     Armah’s and Ngugi’s fictions can be qualified as apocalyptic in at least two senses of the word. They are fictions that reveal a prophetic vision. They are futuristic in the sense that they provide social and political designs for a transcendental future society. Adela Yarbro Collins defines apocalyptic literature as 

a genre of revelatory literature with a narrative framework in which a revelation is mediated by another worldly being to a human recipient, disclosing a transcendent reality which is both temporal, insofar as it envisages eschatological salvation, and spatial, insofar as it involves another, supernatural world 
. 

This definition seems to offer the master plot that governs the main events of Armah’s and Ngugi’s novels. This fiction equally dramatizes the chaos and upheaval of the present decay of the political and social system like a monster which threatens to annihilate life.

    Frans Ilkka Mâyrâ's Demonic Texts and Textual Demons establishes a genealogical link between the Gothic, the apocalyptic and the biblical. Although, she claims that biblical apocalypse is part of a marginalized archetypal narrative that preceded it, she confirms that "The Christian demonological tradition is mostly derived from Jewish apocalyptism, written from 200 B. C. E. to 100 C. E."
. In her point of view, the Bible, being the official sacred narrative, was never able to accommodate full versions of the narratives that produced the Gothic.
        Apocalyptic narratives provide an upside down world where the demonic becomes heroic. Thus it reaches a state below Frye’s ironic mode of low mimicry
. Satan becomes a role model teaching lust, greed and vampirism. The worship of Satan is the kind of “abomination” that will bring the final “desolation”. According to the apocalyptic eschatology, the worshippers will make of their temples synagogues for Satan. The satanic worship marks the fulfilment of the ultimate purpose of the devil, the usurping of God’s sovereignty. Demonic sects like the Devil’s Angels, which is fictionalized in Ngugi’s Devil on the Cross, act like rites of passage to a new era. In other words, the culmination of apocalypticism, which is also the apogee of evil, calls for the millennium. In Stephen O’Leary’s words, this structural relationship between apocalypse and millennium is to be fulfilled in “a world where bright utopic visions compete with increasingly plausible scenarios of global catastrophe,”

     According to Ngugi, the middle class despised orthodox Christian ethics because they ceased to be hegemonic; they lost their veil of benevolence with the coming of the Enlightenment. The latter helped the masses transcend, to use Max Weber’s words, the Christian ethics of capitalism only to be replaced by a new form of scientific and pseudoscientific hegemony. Demonism and diabolism become the alternative bourgeois ethics. Ngugi’s apocalyptic discourse also aims at drawing a meaningful parallel between antichrist and the national bourgeoisie. The characteristic features of the Anti-Christ given in Revelation are embodied by the characters of  Devil on the Cross so perfectly that they become their typological clones. According to Revelation, the Anti-Christ will preach the doctrine of Satan.  (verse 24). His followers will not give up worshipping devils and idols, (verses 20-21). His influence will be so powerful that many will follow his way. (verse 11). More importantly, he will rule over a very rich Church (verse 17) that will monopolize business and economy (verse 6). The satanic group called the Devil’s Angels is also a group of businessmen who practise occult rituals like the Devil’s Feast, where they glorify he who is distinguished by his criminal acts of robbery. Devil on the Cross makes a Gothic representation to those who ‘sucked the blood’ of the masses. 

      Armah’s postmillennial eschatology can be considered as a catalyst for the promotion of communal unity. Almost all his novels juxtapose a lost paradise and another regained. This biblical paradigm highlights the primacy of tragedy for any redemptive or regenerative work. This may explain the apocalyptic images and descriptions that characterize Armah’s The Beautyful Ones Are Not Yet Born, as well as Ngugi’s Petals of Blood and A Grain of Wheat. The apocalypse has often to do with expected cataclysmic phenomena that threaten the future existence of the human kind. Chaos and destruction will displace the order of normality as an ultimate stage of violence that paves the way for an ultimate happiness. Then, an apocalyptic discourse may well represent a quest and an appeal to a social regeneration. Similarly, wars, national and social tragedies can be taken as reduced forms of apocalyptic events that have a strong impact on social development in ethical terms. It is far from being a mere accident that people develop a kind of solidarity in wartime. Saviours, who die for others, are immortalized, and the themes of sacrifice become a commonplace ritual.

     The loss of authentic cultural values is conceived as one of the main reasons behind the apocalyptic circumstances in which blacks live.  Armah’s restorative project is being legitimized by the present chaos of an Africa that went all the way through cultural assimilation. This legitimization is done by a concise exhibition of its negative or opposite in The Beautyful Ones and Fragments. Charles E Nolim has explored the apocalyptic images of The Beautyful Ones by drawing a fitting parallel between this novel and Dante’s Inferno
.

     Morality as an unresolved paradox is also a central theme in The Beautyful Ones. Like the moral arbitrariness of Ngugi’s worldview, Armah’s novel displays a worldview where morality becomes paradoxical. Theological eschatology provides signs of the coming apocalypse that conform perfectly to the moral world described in Armah’s novels. This reversed morality will take place after the death, in Armah’s words, of the beautiful ones. This upside down morality that characterizes Africa is best expressed by one of the Witches of William Shakespeare’s  Macbeth when answering Macbeth about the world they come from; they came from a world where “ foul is fair and fair is foul.”(Macbeth p.01) The apocalyptic Gothicism of the novel is the result of this reversal of the moral standards where crime becomes a virtue. This paradox is highlighted by an intertextual quotation from Gibran Khalil Gibran’s famous Poem "The Prophet":
Would that you could live on the fragrance of the earth

And like an air plant be sustained by the light.

but since you must kill to eat

And rob the newly born of its mother’s milk to quench

your thirst

let it be an act of worship…

The last line defines evil deeds as a moral act of worship. This worshipped god who is so malignant as to claim evil as a virtue can’t be anything else than Satan. This strong echo of Satanism draws a powerful parallel between Ngugi’s The Devil on the Cross and Armah’s The Beautyful Ones, where both writers compare capitalism to a God whose angels are the National Bourgeoisie.   

      As stated by Terry Eagleton in his Sweet Violence, “evil is an elitist affair: one does it because of its difficulty, prizing it for its extreme rarity;”
 Pierre Bourdieu would call this rarity “distinction”
 because the diabolical shrouds the bourgeois in that kind of mysticism that can ensure his respectability. For instance, to support the ideology of imperial expansion, the concept of martyrdom was displaced by the middle class and disseminated via the educational system as the ultimate sacrifice that will lead to immortality. The success of this displacement relies on the success of an anterior displacement of evil so that the enemy paves the way to the good to gain his immortality. This is how good and evil conspire to become one ontological entity. In Eagleton’s view, those trying to destroy the source of destruction are no less evil than their enemy.
 Capitalism validates Nietzsche’s concept of the arbitrary nature of both Good and evil, and made them two sides of the same coin. It has extricated the enmity between them to such an extent that they have become allies. He adds: “The martyr and the demonic are sometimes hard to distinguish, since both are steadfast for death. Both see living in the shadow of death as the only authentic way of life”
 This problem of the arbitrariness of both good and evil and its involvement with the jeremiadic discourse deserves special attention in this chapter.  

      The jeremiad alters the ontology of Good and Evil whenever the dynamics of the political scene requires a new configuration of the moral standard. This relativity of the moral act has been explored by Nietzsche in his outstanding Beyond Good and Evil. Ngugi’s jeremiad aspires, following Nietzsche, to deconstruct the moral act. Via an intertextual evocation of this book, he displays two parallel visions of the same jeremiadic discourse. Mugo conceives of his act of betrayal as a “great act of moral courage”
.  Explaining Mugo’s notion of morality, the narrator adds: “indeed, for him, at that moment, there was a kind of purity in the act; he stood beyond good and evil”

      The primacy of evil for any eventual emergence of any prophetic voice cannot be questioned. The jeremiadic discourse is called upon to heighten, and often in an exaggerated way, the potential danger of what has been already constructed as evil. This can be done by making reference, or even constructing pre-millennial signs of the end of the world. Stephen D. O’Leary clarifies the function of the apocalyptic ideology within a jeremiadic discourse:

The perception that the demonic conspiracy of Antichrist is reaching the apex of its power in the present historical moment must therefore be supported by a calculus of evil that parallels and verifies the chronological calculations evident in the topical elaborations on the question of time. Hence the topos of evil gives rise to efforts to calculate the sum total of human and cosmic evil in the present age, as “proof” that things have never been worse and, therefore, that the promised end is just around the corner. In the persuasive literature of modern apocalyptic, this calculus of evil appears in the form of the litany of the jeremiad: drug abuse and divorce are rampant; homosexuality is shamelessly public, Satanism, occultism, Communism and a host of other “isms” identified as demonic grow increasingly popular.”
 
The citizen’s emotional responses to a political ideology that is informed by imminent apocalyptic threats can be predictable.  Apocalyptic dramatizations challenge the community to give up its populist quest for political reforms; terrible threats compel man to give up any quest which is not the quest for life. Therefore, life preservation becomes the only request. It acts like a blackmail that challenges man’s existence. His wish to survive the coming chaos overshadows all other claims or demands. The perpetuation of wars in Africa is the outcome of a perpetuated state of apocalyptic chaos. In The Healers, Armah accounts for the true reasons behind the continuation of states of emergency in Africa. Wars displace power from political to military leaders. The latter will preserve this power as long as war is going on. Therefore, the treason of the king  of Ashante is the result of his wish to be a king of a violated kingdom or be nothing in a virgin nation.” (The Healers, p.291).

    The first chapter of The Healers, « the whirlpool », foreshadows the apocalyptic theme that informs the entire novel. The central event of this part is the assassination of the queen and her only son. Deaths of kings and queens evoke a powerful sense of communal tragedy. Or in Frye’s point of view, no tragedy is a true tragedy if it is not related to the death of important persons often connected to the ruling family or ecclesiastical authorities.  This criminal act is surrounded by a mystic cloud preventing not only the identification of the agents of this evil deed but also a full understanding of the circumstances in which this criminal act was undertaken. This sense of mystery stems from the very nature of the apocalyptic literary genre. As said earlier, the Greek meaning of Apocalypse refers to the uncovering of a future knowledge that may help us understand the present. Therefore, the whole novel becomes a quest for truth, so that the fictional future of the novel and the events that follow the assignations have been determined by an original sin committed in the past. Likewise, humanity lives under the impact of the tragedy of Adam’s and Eve’s fall from Heaven. Therefore, the future becomes a reactive echo to this ultimate and tragic event.

     This religious discourse is used by agents of good as well as agents of evil. The status quo uses it for hegemonic purposes such as the legitimization of a policy or an ideology. The worldview created by the apocalyptic discourse reduces the community’s choices to two: Saviours and devils. Public intellectuals use this same discourse for populist aims such as the demonization of the ruling class and thereby mobilize the masses against what has been constructed as evil. Both sides benefit from the sentimentality of the citizens.  

       The aim of Armah’s Apocalypticism is the invocation of a cultural shift. The African post- colonial culture fostered by capitalism and the neo-colonial tyranny haunts the mind of Africans and converts them to walking dead bodies that are not even conscious about their condition. To exorcise this evil cultural possession from the African mind and spirit, Armah exploits religious discourses by making the past and future apocalypses coincide in a present inferno. Discussing the possibility of producing a “New Age,” David Toolan remarks 

New Ages are neither nostalgic nor despairing. Quite the contrary, they are bullish millennialists. They welcome the death of the old as the necessary, if painful, prelude to a major cultural realignment. They see themselves as bearers of a paradigm shift...– and thus as the messianic vanguard of a cultural reawakening that will lead, not just to a mending of society, but to its remaking. Something big and new is about to be born, they claim, out of our social crisis.3

According to the English Psychiatrist Dr. William Sargant it is possible to produce a Cultural Paradigm Shift towards a “Dark Age Society”. He points out: “Various types of belief can be implanted in many people, after brain function has been sufficiently disturbed by accidentally or deliberately induced fear, anger or excitement.”
 

    The secularization of the jeremiadic paradigm often takes the form of modern socio-political theories like theories of geopolitical chaos or the "problem-reaction-solution" according to which a situation is created that stimulates a specific popular reaction. The latter incite people to welcome the solution prepared beforehand by the worldview of the author. Armah's and Ngugi's apocalyptic ideology aims at putting the Africans in a situation of crisis displaced from the past in a way that can best be described as Gothic. The concept of slavery becomes transhistorical, metamorphosing from the transatlantic slave trade to exploited masses in the postcolonial period. The revolutionary solution is a most important motive in Armah's hegemonic project. Armah's emotional response to the African condition in his first novel, The Beautyful Ones Are Not Yet Born, aims at stimulating an immediate popular revolt against the Ghanaian status quo. This revolutionary project, however, failed not because Armah's discourse was not authentic, representative or reflective of the truth, but because of the writer's political immaturity. The submergence of the African society in the blinding and "hypnotizing" effects of capitalist hegemony took years to become effective. Society was led to accept its reification via a gradual process. One can only imagine the opposite situation, an attempt to impose mass joblessness, low salaries, nepotism and poverty in a relatively short period of time, to realize the consequences of such abrupt measures. Therefore, what took place throughout two centuries cannot be altered in ten years. The didactic style adopted by Armah and Ngugi leads their art to be less influential. In other words, the capitalist hegemony cannot be completely altered but it can be contained within a counter hegemonic
 project. A hegemonic project should be encoded in a complex aesthetic discourse. By complex we mean apocalyptic and mystic.
      Both Armah’s and Ngugi’s Apocalypticism are an instance of “politics of fear”. Thomas Hobbes’ Leviathan is a pertinent theoretical illustration of the politics of fear. According to Hobbes, the sovereign tends ‘to communicate’ the putative perils that threaten the existence of the commonwealth if this consensus or covenant dissolves. Two Thousand Seasons not only laments the annihilation of the archetypal black community, which is also the embodiment of the authentic cultural identity, it also exhibits the subsequent Holocaust of slavery and slave trade. By so doing Armah, more than Ngugi, becomes a Leviathan fighting others for complete possession of power over the community. This transmutation is the outcome of Armah’s loss of trust in the ability of his community to transcend its state of degeneration and corruption.

        Perhaps the best examples about the impact of apocalyptic events on society are the first and second World Wars. The Nazi threats constituted a monstrous evil monster that was about to swallow the whole planet. This universal danger generated an international alliance even between ideologically antagonist countries, The United States and The Soviet Union. Though the one defines the other as evil, the Nazi threat provided a greater evil than capitalism or communism. For that reason, fears from apocalyptic threats have always been a major element in the mechanisms for social change. Joseph Le Doux remarks

[The fear system] detects danger and produces responses that maximize the probability of surviving a dangerous situation in the most beneficial way…Although we can become conscious of the defence system, especially when it leads to behavioral expressions, the system operates independently of consciousness—it is part of what we called the emotional unconscious. 

The Slave trade has been constructed as another Holocaust with the potential of an ever lasting threat due to its consequences. Armah’s fictional worldview offers apocalyptic varieties of the holocaust in the form of a resident evil of betrayal, exploitation and enslavement.

     Apocalypticism is the favoured discourse of totalitarian regimes. It allows for the production of a great evil that may overshadow all other kinds of evil generating social unrest. Therefore, the community’s attention shifts to the major threat while it postpones the minor. Saïd Amir Arjomand points out:

“The apocalyptic view of politics is particularly appropriate for the moment of revolutionary liminality, and can supply a powerful stimulus to what has been called «absolute politics,» when no boundaries are set to the political will and every aspect of the social order is seen as transformable by political action.
 

Carl Schmitt remarks that the concept of sovereignty is linked to the state of emergency that the ruler should evoke in the political and social context.
 Armah felt impelled to subjugate African society by using the same hegemonic spirit that characterizes totalitarian regimes. It is obvious that Armah started to see himself as a kind of leader in search of the necessary power to articulate his complain against social injustice, political corruption and cultural assimilation. Moses and Jesus provide him with excellent models of leadership. The latter has already been discussed in the second chapter. 

      This Janus-faced ontology of the jeremiad has been dramatized in Ngugi’s works. The struggle to obtain religious leadership urges the two sides to define the self as the rightful heir who has been chosen by God to be his representative on earth and to qualify the Others as charlatans, hence the disqualification of their discourse. A Grain of Wheat, together with Petals of Blood and Devil on the Cross, is a pertinent illustration of this paradoxical structure of the jeremiad. While Kihika has been attributed a prophetic status by his followers and the partisans of his revolutionary cause, Mugo, the man who betrayed him to the coloniser and caused his subsequent execution, conceived of himself as a prophet, a Moses who “speaks with God.”
    Mugo becomes a self determining man who sets the standards of the moral act. According to Nietzsche, this potential is an act of self glorification. If we adopt Sartre's vocabulary of existentialism, Mugo wanted to liberate himself from his guilt just by “acting upon” and defining the moral act. Without the impact of Mumbi, Mugo would never have experienced the guilt necessary for his confession and his subsequent punishment without having a strong moral purpose. His punishment has been defined as the last act of sacrifice. 

     The tragic-Gothic meaning of A Grain of Wheat results also from the character’s understanding and fulfilment of the moral act. In an attempt to appease his evil side, Mugo tries to moralize his evil act. By so doing, he becomes no less satanic than the partisan of the Devil’s Angels of Devil on the Cross.  Though he conceives of himself as a Moses, he bears a strong analogy to Abraham who was motivated by a remarkable sense of moral duty in his willingness to sacrifice his son. To displace the tragic fate that awaited him had he followed Kihika, he decides to become the Abraham that will sacrifice Kihika not for God’s sake but for the sake of personal appeasement. In other words, Abraham becomes Isaac and Isaac becomes Abraham. By so doing, Ngugi reverses the moral content of the act. Unlike Isaac who, after his father's submission to God’s command, was saved, Mugo decides to save himself. Within the psychological frame in which he conceives of his acts, Mugo is still within the ‘ethical’. His betrayal of Kihika is seen by him as the same act of providential salvation that saved Isaac from being slaughtered by his father Abraham. This immoral morality makes of Mugo a Gothic character, who worships all that is cast by society as evil. 

Mugo walked towards the District Officer, hazed with suppressed wonder and excitement. God called upon Abraham to offer an only son Isaac for a burnt sacrifice upon a mountain in the land of Moriah. And Abraham built an altar there, and laid the wood in order, and bound Isaac his son, and laid him upon the altar upon the wood. And Abraham stretched his son, and laid him on the altar upon the wood. And Abraham stretched forth his hand, and took the knife to slay his son. And Isaac, lying there, waiting for the sword to sever his head from the body. He knew the sword would surely fall – for a second he was certain of death by a cold panga. And surely Isaac heard the voice of the Lord. He wept. Saved from death. Saved from death, Mugo repeated to himself. (A Grain of Wheat, p.197)
Mugo’s detailed paraphrasing of this biblical story slows down the narrative time to generate the kind of pathos that will emancipate his tortured consciousness. 

         Sacrifice is surely the most important redemptive violence used by man to restore or preserve the order or covenant between the social and the divine on the one hand, and the members of one community on the other hand. Sacrifice is, thus, ritualized violence; this process of ritualization aims at reconfiguring the meaning and aim of violence in society. Without this process, the revolt of Kihika and that of Isanusi dissolve into a savage act of primitive anarchism and Sadism. There is a thin semantic line distinguishing criminal violence from legitimate violence. Koranche defined Isanusi’s deeds as acts of high treason; the king’s spokesman declares to the audience: “Isanusi had that morning betrayed his king and lied to the people; (Two Thousand Seasons, p.84)

     The last confession of Koranche, a confession supposed to legitimize or ritualize his final execution, is made under the pressure of an alternative power of the revolutionary group. The king redefined his acts so as to fit the context produced by the revolutionary group itself. Consequently, evil becomes good and good becomes evil: “He did talk, the king Koranche. Why, it was impossible to tell. Nor was if false, the confession he made, though he sought now to blame the drink he loved so well, now the greed of his courtiers.”(Two Thousand Seasons p.197)  

     Thus, the theme of sacrifice serves those who produced it and defined it. Through religious hegemony, people become enthusiastic adherents to what Nietzsche termed “Slave morality”; religion, therefore, produces the “will to decline”. Heroism is the result of someone’s altruistic action where the hero is supposed to give up his life or capital, under circumstances of danger, for the benefit of a group of people. To use a Jewish term, they become “Crossovers”. In Africa, this notion of self sacrifice transcends this secularity to become a kind of deification after cannibalistic acts of mutilation of the king’s body. The reincarnated image of the leader becomes more powerful than before: a king or a chief of tribe, who becomes a god like Osiris, can restore the lost social order.
        The Kenyan freedom fighters, like all crusaders, are motivated by a strong sense of religious sacrifice. What is worth noting is that this notion of sacrifice is deeply rooted in the possibility of resurrection. Resurrection is what matters for both Christians and Africans. The religious discourse deployed in Ngugi’s novels refers less to heaven as a metaphysical concept than to what Michel Foucault termed heterotopia.
 Ngugi is interested in those who died and may come back and not in those who are gone forever to an invisible kingdom of heaven.  This is an obvious attempt at religious secularisation. 

       However, this invisibility can also be a source of imaginative power that strengthens the commitment of the freedom fighters. This may explain the omnipresence of the apocalyptic discourse all along the narrative of A Grain of Wheat. The prophecy of the resurrection is also part of this invisibility in the sense that neither Christ nor any other messiah has come back a second time to save the believers yet. In other words, resurrection, in both Armah’s and Ngugi’s point of views, converts earth into a heaven.

       The worldview provided by the religions of monotheism is that of a fallen world, a place of transition or a redemptive rite of passage to a perpetual celestial life. Religion often has the tendency to juxtapose a fallen kingdom of earth and an ever lasting kingdom of heaven. As the latter transcends human experience, it becomes part of the individual imagination. The only difference between religious and ordinary imagination is that the religious world view exceeds the human power of imaginative anticipation. Therefore, any imaginative construction of heaven becomes a metonymic description of something paramount. This fact appeals to a blind adherence to the divine covenant, a covenant that fulfils man's quest for eternal life.

         In Two Thousand Seasons, Armah defines Islam and Christianity as slave religions: The narrator subverts and satirizes the happiness of Mansa Musa after becoming a Muslim who defines himself as the slave of God. Slavery becomes a virtue and not an evil. Although Armah blurs the semantic difference between the metaphorical and the literal meaning of the term “God’s slave” in Islam, his fear of the perpetuation of the practice of slavery in Africa via religious hegemony is so great as to despise all faiths that justify human slavery.

       The Beautyful Ones sets the parameters of social, political, economic and cultural evil against which all mechanisms of social commitment should be mobilized. Political corruption is demonized by highlighting its seductive power that lures “the man” towards the “gleam”. This biblical overtone is given further evidence by his wife’s ironic comments on the man’s determination against taking bribes; when the man told her that he refused to take bribes, she replied: “Onward Christian soldier”. This intertextual reference to the famous hymn “The Salvation Army” inspired from the following biblical verse: “Thou shalt endure hardness, as a good soldier of Jesus Christ." II Timothy 2:3. Wars were mostly justified by religious motives. This hymn shows that wars are usually defined as crusades fought by Christians for nothing except “the glory of the Lord”. Martyrdom was the uttermost aim sought by the soldiers. Oyo’s metaphor puts us in the middle of a battlefield where a holy war, like the Crusades, is taking place. It is a battle against the self’s temptations to commit immoral acts. It converts the man into an anachronistic being that results from the reappearance of a bygone virtue in the present. 
     The Apocalypticism of Devil on the Cross stems from its obvious exploitation of the Faustian theme. The national bourgeoisie is portrayed as a cult of individuals who have sold their souls to the devil for an everlasting desire for money, power and prestige. Just before the apocalypse, the earth becomes the evil kingdom, a condition without which the Second Coming of Jesus would be meaningless. In other words, the fulfilment of the meaning of the saviour relies on the amount of evil propagated on earth. The displacement of Jesus by his very structural opposite triggers the final apocalyptic doom. The worship of Satan becomes an alternative theology of liberation from the restrictions of Christianity, a religion that idealizes the poor. The agents of the national bourgeoisie will never consent to a Christ that urges Christians to love their neighbours as themselves. Therefore, Ngugi’s appropriation of Demonism and Satanism as characteristic features of a society on the verge of Apocalypse is quite justified and pertinent to the depiction of the African post-colonial society.

      The title, Devil on the Cross, provides powerful allusions to the apocalyptic-Gothic nature of the content of this novel. The very beginning of the narrative reinforces this interpretation.  The narrator points out: “Certain people in Ilmorog, our Ilmorog, told me that this story was too disgraceful, too shameful, that it should be concealed in the depths of everlasting darkness” (Devil on the Cross, p.07). The metaphor of an “everlasting darkness” refers to hell in which sinners are damned without a temporal deadline.

        The major subscribers of the Devil’s Angels Satanic group are middle class businessmen, and they share the convictions of the other groups. For instance, the Luciferians, a German Satanic group, believes that Lucifer had been wrongly cast out of heaven, but one day he and his worshipers would retrieve their rightful place in heaven. This reinscription of the traditional religious eschatology reverses its moral values, and good becomes evil and vice versa. 

       Ngugi opted for Satanism because its ideology fulfils the fundamental principles of capitalism.  This discourse prophesies a future defeat of good by the forces of evil. According to Bernard McGinn, “General eschatology becomes apocalyptic when it announces details on the future course of history and the imminence of its divinely appointed end.”
 The demonization of the national bourgeoisie by casting them as servants of satanic powers is still the crucial aim sought by Ngugi. Satanic cults preach inequality, and consider the poverty of some as crucial for their worldview. According to Paul Elvidge, 
Satanism accepts the inequality of people, of sexes and of races. It accepts the necessity of disease, famine and death. Take away such things and mankind creates a dangerous imbalance in nature and it is in nature that Satanism is firmly grounded.
 

The consequences of social reification are given apocalyptic-gothic features of representation in The Beautyful Ones Are Not Yet Born. The process of materialization entrenched by capitalism has deprived African society of all spiritual qualities. Armah’s spiritless bodies evoke demonic reincarnations. The paradigm of resurrection does not serve messianic ends only; it might also serve as a vehicle for “the return of the repressed”. The ineluctability of evil forces to operate can be expressed via the concept of death-rebirth.  Armah’s bodies “that have yet to wake” are not themselves agents of evil but they are haunted by the evil spirit. This possession is a metaphorical representation of hegemony that causes the impossibility of restoring their communal spirit. The narrator asserts: “True, people were still only bodies walking in their sleep. But what could a conductor take, even from a body that has yet to wake.” (The Beautyful Ones Are Not Yet Born, p.02)
        Alienation from the group and a mysterious past make of Mugo a Gothic character before he accidentally becomes heroic. This condition leads him to circumstances under which he can fulfill a ‘higher’ purpose than that attributed to ordinary man. Instead of communicating with human beings, Mugo talks with God. This is the pathology of schizophrenia. However, ill as he was, Mugo was able to make of his hallucinations a reality in the sense that he started to be believed by society. According to Luckman, the process of socialization produces knowledge.   In addition, alienation creates mysticism because it goes against human nature. An alienated man becomes an extra human creature who may suffer alienation even when he attempts reintegration within the social structure. All fictional Gothic characters live alone: Dracula in his empty castle. Frankenstein comes from the grave. Their relationship with society takes often the form of a revenge and threat that can best qualify their return as the “resurrection of evil”. 

       Apocalyptic violence is supposed to culminate in the final defeat of evil and the glorification of good. This sense of finality is perhaps a major reason behind its deployment in colonial and post colonial literature. It does not only stand for the climax of the evil bred by the colonial encounter, it also warns the empire about an immanent revenge tragedy. Colonialism generated a trans-temporal evil that has been resurrected by postcolonial intellectuals to serve opposite ends.

      Society frames Mugo’s alienation as a kind of mysticism. The ultimate source of human fears is ignorance. Night, for instance, evokes fears and even horrors because it resists human knowledge by limiting man’s visual abilities. Ignorance produces mysticism, religious or otherwise. The mystic aura in which some individuals, spaces or objects are enclosed defines its sacred parameters and more importantly, appeals to human metaphorisations. Addison seems to provide an interesting example about the projection of Gothic features to all that stands at the periphery of the community, whether human beings or space: “Of rooms shut up and deserted in a house, that they soon acquire the reputation of being haunted, filled with strange sounds, and tenanted by unreal apparitions”
. The metaphorical mind developed out of this eagerness to know and define metaphysical aspects via physical aspects. In René Wellek’s words, “metaphor is a pedagogic domestication of the remote by homely analogy.”
 This consequent familiarity illuminates ignorance, and hence fears from it.

     By constructing a relationship of cause and effect between alienation and apocalypse, Ngugi seems to condemn this phenomenon as morally evil. Alienation becomes the source of utter darkness and subsequent fear. One of the most important biblical and Qor’anic leitmotifs is the human alienation from his social environment during Judgment Day. Thus, each man is “alone with God” (A Grain of Wheat, p.94) 

         Darkness is a major characteristic of the cataclysms that precede the Day of Judgment. It is associated to Mugo who started experiencing dark visions a few days before his execution. This image of darkness is borrowed not so much from the Bible as from the Conradian apocalypticism displayed in his Heart of Darkness. Mugo walks alone during the night like a spirit in purgatory; his struggle to alter his sense of guilt by a myth of moral triumph causes him to suffer from pathological insomnia. The latter keeps him brooding in the darkness of the room like a sinister evil waiting for a pertinent moment to act. Meanwhile, he sees “visions of blood” and hears galloping “footsteps behind him”. The following passage illustrates Ngugi’s association of apocalypticism with Mugo’s visions:

Mugo had gone to the market to buy some food. As he pushed his way among the people, between the columns of sitting women, he felt himself watched and regretted coming to the place at all. Then suddenly the sun seemed to die prematurely; the country and the sky turned dull and grey. A cold wind started to blow carrying with it bits of white paper, pieces of clothes and grass and feathers whirling in the air. Clouds were fast collecting in the sky. A few flashes of lightning were followed by a faint rumbling thunder. And abruptly the rain fell. Mugo had another frightening sensation of re-enacting dead scenes come to life. ( A Grain of Wheat, p.179)
Waariinga had experienced a similar vision of an imminent apocalypse. Almost all scriptures prophesy the establishment of the Devil’s kingdom on earth just before the Second coming of Christ, the Saviour who will put an end to it. This apocalyptic vision is superseded by a revelation similar to those experienced by prophets. She hears, like Mugo the self-made prophet, divine voices whispering hymns and religious poetry into her ears:  

Then she heard whistling noises, then sounds that were not whistles: they seemed more like voices singing far away, sound carried on the waves of the wind

I mourn over my own body.

The one I was given by God, the All-powerful

I ask myself:

When they bury me,

With whom shall I share my grave…? 
( Devil on the Cross, P.12-13

Ngugi compares the psychology of alienated individuals with a struggle with supernatural powers. Like many theologians, Ngugi seems to attribute an allegorical meaning to the famous biblical story of Jacob’s Wrestling with God (or angel). Munira’s reference to this story seems to stress the fact that each human being should wrestle with his God far from the others. For him, this wrestling stands for the “inner Struggles of man” which should be invisible to others. In other words, Munira justifies alienation in religious terms. He was afraid of being involved in Karega’s problems. He didn’t want to witness his struggles as if they were as holy as the struggle of Jacob who was alone when he wrestled with ‘God’. This biblical allegory seems to allude to two possible interpretations: the first refers to a man’s struggle with his self to transcend a difficult moment; the second refers to the possibility of redemptive work through self defeatism. This biblical theme of redemption and personal maturation through violence is worth comparing to Melville’s Moby Dick, where Ahab shows a morbid obsession with taking revenge from the white whale, a symbol of God. 

       In an apocalyptic context, the human linguistic competence is reduced to such an extent that it may become useless. This crisis of linguistic significance leads to a break of communication that often takes the shape of alienation and estrangement from people as well as from environment. The latter ceases to be semiotically significant and familiar to Armah’s characters. This linguistic paucity increases Solo’s solitude in Why Are We So Blest?; he points out: 

the words I still have can say nothing of the holes into which I have sunk, or of the fearful knowledge that at the end of each effort there is only futility. If I found the words and opened my mouth to speak, even then I would not be understood. The possessors of voices and the eyes are sure they are alive in a world I do not live in.” (Why Are We So Blest? P.13) 

Solo’s appropriation of the apocalyptic imagery is apparent from the first sentence of this quotation. Reference to “the holes” where he has metaphorically sunk, compares the meaninglessness and ambiguity of the present circumstances of his life to the dark abyss of Hell. The latter is represented in the monotheistic religious traditions as a big hole where God casts sinners. In the last sentence of this quotation, Solo points to his dislocation and relocation in a context that transcends his worldly experience, a world that seems inhuman to him.  

     The Beautyful Ones depicts Africa as a continent where there is no movement of time. It has been removed from the diachronic movement of historical time only to fall in the synchronicity of a stagnating present that will ‘never’ end, a present that denies any genealogical link to a the past Golden Age often described in Armah’s narratives; it equally resists any culmination into a future regeneration. The whole novel seems to be an objective correlative of degeneration that reiterates itself in every aspect of African life. This repetition stops not only progress but also signs of life. Instead, we have a society frozen by its own materialistic mania. A claustrophobic atmosphere is soon generated by this abnormal synchronicity. This impossibility to change things constantly threatens Teacher with suffering a nervous breakdown. Though his isolation seems a matter of choice, it is only due to a deep disillusion with the social and political set up of post-independence Ghana. Alienation is a social illness with the potential to produce avengers and selfish monsters that can shake the social structures. For instance, Mugo betrays Kihika as an act of revenge from the society that kept him apart for a long time. 

     Apocalyptic discourse is highly present in Ngugi’s Petal of Blood. Perhaps the best example is the fire that caught Wanja’s restaurant. This fire symbolizes cleansing chaos, a kind of divine intervention to save Illmorog from the immorality that has been inflicted on the town by modern capitalism. The following quotation may give further evidence to our assumption: “How he had trembled as the vision opened out, embracing new thoughts, new desires, new possibilities! To redeem the land: to fight so that the industries like the shoe-factory which has swallowed his sweat could belong to the people” (Petals of Blood.136)

    The narrator defines revolutionary action as acts of redemption. Any act of redemption involves an act of sacrifice where “my [ Abdulla’s ] father died that I [ Abdulla] might live” (Petals of Blood.136). The latter is a clear echo of a theme that is still omnipresent in all Ngugi’s works, especially A Grain of Wheat. Kihika tries time and again to convince his audience that “the few shall die so the many shall live”. 

      We are told by the narrator that a vision opened out to Abdulla and caused him to tremble. This vision that functions like James Joyce’s epiphanies is a lexical substitute for apocalyptic revelations. 

        This apocalyptic language attests to Ngugi’s devotion to a jeremiadic discourse that might change the social and political context. Kihika, in one of his public speeches, declares: “In Kenya, we want deaths which will change things.”  (A Grain of Wheat P.95) Changing things is the point where Armah’s and Ngugi’s religious discourses converge.

    The verb “to swallow “, together with the infinitive “to fight”, are part of one extended metaphor that highlights the analogy between the shoe factory and a frightening monster who should be fought and destroyed by a saviour. 

    Apocalypse is not confined to a future time only. Apocalyptic Gothicism is much about a defamiliarizing transformation at the level of individuals or groups. It dramatizes a horror that may have been experienced in the past and threatens to come back to the present. The apocalyptic discourse borrows its power from this temporal approximation. It makes it a mature evil that keeps society on the verge of annihilation. The present, like the postcolonial present of the Beautyful Ones, and Fragments, is thus where it is possible to perceive either a potential or a factual return of an omni-destructive evil. The present of The Beautyful Ones unifies all the necessary elements for the reincarnation of an evil greater than the one that already haunted the African society depicted in the novel. The novel warns against the complete metamorphoses of society into a community of walking bodies whose spirits have been either sold to the devil of the national bourgeoisie or sucked by the vampires of alien Ways. The loss of the authentic African spirit due to adherence to foreign values and faiths, such as capitalism and Christianity, transforms Africa into a catacomb-like continent where the dead walk. The sense of the apocalyptic is therefore the result of nothing less than the process of extermination of the human or the humane, while all else should continue to stand.

      In spite of this reversal of the moral standard, the Christian ethical creed is still influential and continues to inflict horror and remorse within the degenerate African individuals. According to Emile Durkheim, consciousness is but the voice of moral law.
 Or in Freud’s terms, the superego is always there to supervise the intentions and behaviors of an individual vis-à-vis his society. The bus conductor, in The Beautyful Ones, experiences some hallucinations during his act of stealing. These hallucinations were no more than a voice saying “I have seen you. You have been seen. We have seen all.” (The Beautyful Ones p.04) The echoes of this voice are sources of fear and horror. In an attempt to enquire about a possible source of this voice, Armah leads us straight into the conductor’s stream of consciousness: 

“it was not the voice of the watcher. It could not be the voice of any human being the conductor knew. It was a large voice rolling down and everywhere covering empty spaces in the mind and really never stopping anywhere at all. So this was it. The watcher. What could a poor man say to their voices? What was there to reply to tricks and the deception of the innocent?

And so words and phrases so often away as jokes reveal their true meaning. And Jesus wept.  Aha, Jesus wept.p.04

God as a Watcher and Supervisor of human behavior is current in monotheistic theology. In The Beautyful Ones, the Man, who was sleeping at the back of the bus, was mistakenly thought to be watching the conductor while he was stealing money from the passengers. The conductor tries to bribe the Man after remembering that this watcher “was himself also a man of skin and fat, with a stomach and a throat which needed to be served?” (The Beautyful Ones p.05). The mystic silence of the man adds to his vulnerability as an eye witness that stands for all that the conductor is not. However, the continuity of this silence became a source of hope for the conductor; the narrative voice remarks: “then,  very suddenly, the silence of the watcher filled him with an exhilarating kind of hope, and looking back into the moment just lived through, the conductor wordlessly chided himself for the childishness of his fears. “( The Beautyful Ones Are Not Yet Born, p.05). In other words, the Man has been attributed mystic qualities by the darkness in which he was sitting, resisting clear visibility; this opaqueness and silence keep the Man in a position to see without being seen, or at least this is what the conductor thinks. The latter is fully aware that he has broken a moral code that calls for both divine and social revenge. The conductor questions “how had he so frightened himself into thinking of the watcher as the bringer of his doom.” (The Beautyful Ones Are Not Yet Born p.05). This act of theft, which is justified by the absence of social justice, is part of an objective correlative that runs through all Armah’s novels. Therefore, the immorality of capitalism is rooted in the selfish acts of communal betrayals according to which a conductor, one individual, steals money from all the passengers of the bus. The fear of the conductor from being watched appeals to an urgent need for a moral eye that can be feared and respected  

       Tragic events are often attributed to religious transgressions. When the Devil’s Angels expel Waariinga from the house, she questions her actions vis-à-vis the moral standard: “What god have I abused?”(Devil on the Cross, p.11). This question reinforces the theological teleology that informs the African mind. Perhaps the word “god”, which is written without capitalization is significantly linked to complex situation regarding religion the Africans find themselves in. The fact of not knowing which god she has transgressed against displays the arbitrary nature of the moral act. Many religions are struggling to win the heart of Africans. 

      The Armageddon is a central element in the apocalyptic discourse. It is the final battle between good and Evil. The jeremiad intensifies the threats and the dangers that might be caused by what has been defined as evil to such an extent that it becomes an anticipated Armageddon, where people are binarily categorized into two antagonistic groups: devotees of God and the infidels. Ngugi’s A Grain of Wheat provides powerful evidence about the apocalyptic representation of the Mau Mau revolution. Karanja’s contemplation of the train, which is a metaphor of the serpent in the Garden of Eden, allowed him to experience an epiphany in the form of an apocalyptic vision where the cataclysmic chaos brings people to the aftermath of the Day of Judgment. The omniscient narrative voice points out:

 He was standing on the edge of the platform and staring into a white blank abyss. He saw this clearly. He could swear after afterwards. The rails, the people at the plat form, the Runng’ei shops, and the whole country went in circles, faster and faster, before his eyes and then abruptly stopped. People stopped talking. Nothing moved noise. Karanja was frightened by his absolute cessation of all motion and noise and he looked about him to confirm the truth of what he saw.  But nothing stopped. Everything was running away as if each person feared the ground beneath his feet would collapse. They run in ever direction; men trampled on women; mothers forgot their children; the lame and the weak were abandoned on the platform. Each man was alone. (A Grain of Wheat,  P.24)

This Day of Judgment is no more than the redemptive violence of revolution that aims at redistributing the means of production, mainly land, as a quest for social justice. After each successful revolution the wheel of fortune turns half circle, and a new nation a bourgeoisie replaces the previous one. The latter is the subject matter of the Beautyful Ones.
     History becomes a Burden when it starts to weigh on the present. In other words, history becomes a trap keeping the nation struggling within the traumatic consequences of some social political or religious sins committed somewhere in the past. The resurrective, often imaginative, reenactment of these events leads to the perpetuation of the same events, especially when there is an absence of social will for transcendence. Ngugi’s A Grain of Wheat tackles the historical hindrances responsible for the failure of independence in Africa.

       From being a blueprint for the future, history becomes a catacomb where the nation is doomed to live with the ghosts it has produced. About the possibility of an “eternal return” of evil acts of betrayals of national causes, the narrator prophesies:

Long ago, Young Harry had also been detained, and sentenced to live alone on an island in the Indian Ocean for seven years. He had come back a broken man, who promised eternal co-operation with his oppressors, denouncing the Part he had helped to build. What happened yesterday could happen today. The same thing, over and over again, through history (A Grain of Wheat p.106.) 

   The burden of history is often dramatized in terms of scars left from a legacy of the past. For instance Abdullah’s broken leg and the adultery of Mumbi will always make the historical past collide with the present. Her son, like the son of Hester Prinne in Howthorne‘s The Scarlet Letter, is a character of continuity who will sow the seeds of social dissensions in spite of apparent reconciliations symbolized in Gikonyo’s return to his wife.  Another example is Ahab’s scar in Melville’s Moby Dick. This wound compels him to take revenge from the Puritan theocratic status quo symbolized by the White Whale. The novel is about Ahab’s voyage to hunt God. Similarly, Jack is unable to marry Brett, in Ernest Hemingway’s The Sun Also Rises because of a sexual impotency caused by the Second World War. Perhaps the best example about the destructive curse of some past transgressions against the sacred emblems of the Kenyan community is the betrayal of Mugo, an immoral act that leads him to go through a psychological breakdown and make a public confession about his evil deed. Commenting on Mugo’s psychological trauma, the narrator says: “Mugo walked determinedly, as if intent on reaching his destination early. His mind would suddenly see his whole past in a flash –like when lightning cuts the night in two. His whole life would be compressed into the flash. Then he would single out events trying to skip over the ones that brought him pain.”(A Grain of Wheat, p.66 )

      The historical past becomes an apocalyptic apparition where events assumes a gothic reincarnation. The latter will not only prevent social healing, but also will feed dissent and violence. Ngugi despises the imaginary resurrection of the son of the old woman. When Mugo was told that her son Gitogo came back, he said: “yes, that’s what I say. It’s strange in our village, and I cannot stop saying it to myself when I see things that happened one, two, three--- many years ago, come to disturb a woman’s peace and rest. Those buried in the earth should remain in the earth. Things of yesterday should remain with yesterday” (A Grain of Wheat, p.175)

      Monotheistic religions attribute retributions to God’s intervention within human history. It becomes an expression of God’s anger against his people. Jews for instance were enslaved in Egypt, after the fall of Jerusalem because they broke the divine covenants. According to Stephen D. O’Leary: “Apocalypse functions as a symbolic theodicy, a mythical and rhetorical solution to the problem of evil,...by way of a dramatic construction of temporality”.
The prophet Jeremiah prophesied the fall of Judas and the subsequent enslavement of Jews because of their ignorance of the Mosaic covenants by the members of his society. The black holocaust, like the Jewish holocaust, according to Armah, is the outcome of a diversion from a pseudo-divine code called “The Way”.  Such retributive biblical events like the Great Flood constitute a central climax in the history of humanity; it does not only close a major session in this history, but also paves the way for the after chaos. It displaces the Apocalypse from its eschatological nature to become an immanent element in life ready to intervene whenever the community “forgets the Way”. Armah attempts clear to theologize this code by framing it within an Africanized ethical traditions. A discussion of the impact of the holocaust on Jews seems to be crucial in assessing the utility of Armah’s Africanization of the holocaust.  

      Northrop Frye derives his definition of the tragic from religion. The Fall of Adam from heaven is the first tragedy
. This tragedy does not express eternal damnation but there are hopes for salvation in the future. Tragedy and suffering are crucial for the renewal and reinforcement of people’s faith in the fulfilment of a future welfare. Following the monotheistic religious creeds, life on earth started as a consequence of a tragedy. However, Adam’s and Eve’s Fall from heaven can be redeemed. This possibility of transcending the original sin is the main source of hope and regeneration for the partisans of the monotheistic religions. A culture without hope is, to use Clifford Geertz’s words, “a kind of formless monster with neither sense of direction nor power of self-control, a chaos of spasmodic impulses and vague emotions.”
 
     Theodicy provides crucial evidence about the necessity of tragedy. The continuity of evil in spite of the power of God’s goodness and loveliness that can prevent all forms of evil from fulfilment constitutes a thematic centre in Ngugi’s fictional narratives. Discussing the religiosity of Kihika, General R. questions: “ What I never understand is this : Why is it that God would not whisper a word –just one word- to warn him not to walk into the trap”(A Grain of Wheat p.22) General R. fails to understand God’s apparent indifference to Kihika’s faith. It does not make sense that a self declared prophet and saviour of ‘God’s Children’ is also forsaken by the same God he served so devoutly. In other words, General R.’s question challenges divine inexorability.          

      The association of evil to God has been expressed by Gikonyo. His interior monologue has been dramatised by the narrative voice as he enters the office of Karanja via free indirect discourse: “he sat on a chair and bit his lower lip to steady a bitterness close to tears as whispers went, simultaneously, through his head and heart: God was cruel, else, why didn’t he spare him this humiliation.”(A Grain of Wheat, p.119)  Theodicy develops when the rationality of man fails to understand the providential acts of God. Therefore the following questions are often asked: why does evil usually defeat good, why does Kihika die while his betrayer lives? The last question alludes to Ngugi’s reference to God’s ‘indifference’ to the crucifixion of Jesus: “for how could it be that God would let himself be nailed to a tree? (A Grain of Wheat.p.11)

      The ironic dealing with Western theodicy in Petals of Blood excludes whites from providential history in the sense that what is said by the Empire about Hitler can equally be applied to the former. Commenting on missionary education, Munira highlights the interdependency between religion and the politics of the English Empire. For God and Empire is the official motto of Siriana School. In addition to the ironic situation in which the colonized pupils of this prototypical school have to pray for the continuity of colonialism, the following passage reinforces the idea that Empire is the "arrow of God" that will annihilate Satanic evil: “We would then pray for the continuation of an Empire that had defeated the satanic evil which had erupted in Europe to try the children of God.” (A Grain of Wheat. p.29). The arbitrariness of good and evil is also suggested in this quotation. Christians are referred to as the children of God who underwent a difficult divine test. This theodicy defines the apocalypse of the Second World War as an act of providence.  

     Apocalyptic upheavals lead society through a cathartic experience. By focalizing on the Slave Trade, for instance, Armah attempts to heal the black community through social catharsis. Two Thousand Seasons thoroughly performs this function because it exhibits evil and its destruction. This work displays acts of revenge as a redemptive necessity. The therapeutic function of this novel helps readers to purge their deep-seated hatred against white tyranny and despotism, old and modern. It also enables them to transcend the burden of the historical past. Armah’s fictional reincarnation of the black holocaust is an endeavour to convert a gothic past into a timeless, omnipresent ghost that is always there to remind blacks as well as whites of their criminal acts during and after the period of the Slave Trade. 

         Armah’s apocalyptic narrative pattern is nowhere more evident than in the stories related to the “time of omens”. Concerning the reversal of the natural order, the narrator confirms that “At a time when no rains were yet expected a bright day had suddenly been changed to menacing night” (The Healers, p.245).  In addition to the symbolism of evil evoked by daylight being eclipsed by the darkness of night, the menacing nature of this darkness stands for a gothic representation that fits into the pattern of the Apocalyptic atmosphere. This menacing darkness is a metaphorical depiction of an evil whose mystic ontology is the source of horror that risks becoming perpetual without an urgent theodicy that ought to link this evil with the first calamity that befalls the community.  The narrator, giving further evidence about the influence of scriptural Apocalypticism, maintains that “lightning flashes split the clouds like fierce messengers of death looking for something to destroy.” (The Healers, p.245). The messengers of death refer to angels sent by God to exterminate life on earth during the rapture. The word “messenger” implies a divine sender and human receivers. Perhaps the above quotation will make more sense if compared to an apocalyptic passage from the Qur’an where thunder and lightning are also a threat to life :“Or, like (those who, under) a cloudburst from the sky with darkness, thunder and lightning, they thrust their fingers in their ears at the sound of every thunderclap for fear of death, and Allah encompasses the believers” (2-19 El Baqara). The idea of ending life on earth may evoke a horrific meaning for an atheist like Armah who refuses to admit the fulfillment of historical culmination after which the kingdom of earth is substituted by the kingdom of heaven. His wish to see his heaven being fulfilled on earth is the subject matter of the next chapter.   

     While the Apocalypse is always referring to an unknown time of happening, political theology sets a new deadline to this temporal difference and adopts what has been called the politics of fear by imposing an eschatological semiology to social and environmental ‘emblems’. They manufacture political oracles of an imminent doom. In Achebe’s Things Fall Apart, the Oracle of the Caves and the Hills made his pronouncement of annihilation against any communal action which is not approved by him. The title itself is an apocalyptic expression of the African tragedy that marked the end of traditional African society. This is another instance of a policy that manipulates man’s negative and positive emotions.  The chapter “Omens”, in The Healers, provides a typical pattern of biblical Apocalypse. All scriptures of monotheistic religions confirms the coming time of omens, minor and major. Armah portrays the sudden appearance of an upside down world where the moral and the natural orders are reversed. This overturn is responsible for the creation of a gothic estrangement and unfamiliarity.  Questioning the possibility of an invasion of Ashanti land by the white man’s army, the narrator reflects on the influence of omens on people: 

“Why should it not be true? This was the time of omens and strange stories. A flood of evil imaginings and happenings overwhelmed the senses and minds of people who had lived too long with the fear of disaster. All the events talked about were extraordinary but in these days of fear they become the common currency” (The Healers, p.245)   

In the quotation above, Armah points to an important aspect of chaos theories. The Apocalyptic imagination referred to is nothing less than the imaginative reenactment of an archetypal chaos that lurks in the collective unconsciousness of a spiritual community. Imagination intensifies the amount of evil because of its mystic nature. Apocalyptic evil often takes the form of revengeful action at the level of the community. The major sign of the coming Apocalypse is the reign of evil on earth. Therefore, this act of divine revenge is justified if we consider the state of corruption attained by the Ashanti political and social structure. The demonic nature of Ababio and Esuman calls for a retribution for breaking the moral code. War, as retribution, can be considered as a minor Apocalypse because punishment will not exonerate the innocent.

      The structure of the jeremiad bears strong analogy to the death-rebirth paradigm. This symmetry is maintained not only in Armah’s and Ngugi’s novels, but also in the major works of African fiction. A pertinent example is Kofi Awoonor’s more recent novel Comes the Voyager at Last which can be viewed as a rewriting of Two Thousand Seasons. This rewriting asserts the recurrent nature of the African predicament. This death-rebirth structure constitutes an objective correlative in all Armah’s and Ngugi’s works. Although used sometimes in an ironic way, the archetype of the saviour-messiah is omnipresent in The Beautyful Ones. The myth of Osiris provides Armah not only with a title to his sixth novel, but also a relevant episteme through which he is trying to revise the African educational system with special emphasis on historical Knowledge. This myth of Osiris is correlated to another Egyptian myth, the phoenix. According to this myth, this bird died by fire and could rise from its own ashes.  The narrator of The Beautyful Ones, though ironically, remarks: “there was something so good about the destroyed people waking up and wanting to   make themselves whole again.” (The Beautyful Ones p.90) The younger woman said to Ast and Baily next to the beach: “Old Garvey, lady, thinks Africa’s ready to rise from the ashes, with help from this Ras.” (Osiris Rising P.135) These myths generate social hope, especially when embodied by human beings in a time that threatens to lead the community into a final doom. Christ-like characters people the narrative fictions of both novelists. For instance, the Christ figure is obviously assumed by Kihika the Savior and liberator of Kenya. This same archetype finds its full representation in Araba Jesiwa, the lost queen that will save Densu at the end of The Healers. Densu also seems like a Christ figure when he tries to save his friend Anaan, another healer and Savior. The Healers, therefore, is a novel about Saviours who try to save other Saviours. 

      The paradigm of the death rebirth also lends its structure to the form of the plot, especially for those novels whose events move from tragedy to a happy denouement. A Grain of Wheat and Two Thousand Seasons can serve as good examples in this respect. The latter is again a special case with regard to the emotion generated by the final slave revolt against the Christian enslavers. As it ends with the beginning of a revolt which is an obvious bloody aftermath, one can qualify the feeling of a longed for death as “sweet violence”
. It is here that violence shifts from its apocalyptic meaning to the sacrificial one which is a death accepted because it is to prevent other deaths.

CHAPTER SIX :
RESURRECTING AFROTOPIA : 
THE RESTORATION OF AN 
                  AFROCENTRIC PARADISE
Resurrecting Afrotopia: the Restoration of an

Afrocentric Paradise
The harsh redemptive journeys that led blacks through slavery, colonialism and neo-colonialism are also moments of utopian longing urging people to follow in the foot steps of any prophet with a consistent paradisal vision. Although Ngugi and Armah seem to agree about the final aim of this Afrotopia, which is the fulfilment of social justice and harmony, they have somewhat different healing methods. While Ngugi adheres to the Marxist model in spite of its alleged deficiencies, Armah attempts to revise the philosophical foundations of the concept of the ideal African world. In spite of the essentialist project of Armah to purify and regenerate African society, the Scriptures related to the whiteman’s religions remain the archetypal pattern according to which he is to design his Afrotopia.

           In Why Are We So Blest? Armah defines the Western concept of utopia in such a way as to convey his idea of what African utopia would be like in contrast. Although his discourse appears Manichaean and Afro-centrist, it is at the same time inspired in many ways by the Judeo-Christian theological worldview.  Mike defines America as a paradise and an Olympus, an identification that stands for both sacred and secular realizations of the utopian ideal. Fusing the two concepts, Mike declares “They see its oneness with whatever has been pure in the Western tradition: the perfect symmetry of the Olympian idea, the unsullied wholeness of that Christian Eden ignorant of the fall from grace.” (Why Are We so Blest? p.99). This paradoxical connection between the sacred and the profane reflects the utilitarian and pragmatic uses and abuses of the religious discourse in the American political imagination.  According to Modin, however, “America may have been a paradise when the Indians ran it, but it’s a shambles now.”(Why Are We so Blest?, P.100). This nativist attitude towards the concept of utopia makes of Modin Armah’s fictional mouthpiece.  

         The Jeremiad structures both the Apocalypse and Utopia and converts them into a meaningful dichotomy. Utopia, like the jeremiad, involves not only a thorough defamiliarization of the present, but also a vision of a Golden Age that is going either to be reincarnated from the past or produced in a new way.  This utopian vision is justified and defined by the concept of the Apocalypse. The teleological relationship between the two concepts confirms their genealogical link. The theological roots of the concept of utopia demonstrate that the concept of the Jeremiad is a paradigm of power able to absorb and shape all other apparently profane concepts.    

        Utopia is the culmination and final promise of the Jeremiadic discourse. The theological roots of this concept can be genealogically traced back to the concept of paradise. Endorsing this view, Alain Touraine, in his “Society as Utopia”, points out: “The history of utopia began only when society abandoned the image of paradise. Utopia is one of the products of secularization.”
 

       The utopian imagination of most African novelists is deeply rooted in the psychology of wish-fulfilment because of the long term deprivation of the African community of their standards of life. The extremity of this deprivation leads to a quest for an alternative imaginary world, where the fulfilment of their desire hovers over another extremity, which is deeply-seated in an ideal state. Undoubtedly, knowledge, being the cause and effect of colonial hegemony, constitutes a central deprivation and dispossession for the African subject. The colonial educational system was designed to produce a society of “sleep walkers” ready to acknowledge the darkness of “the cave” in which they live as naturally belonging to their world. As this educational ideology continues to inform postcolonial syllabi, Armah couldn’t help imagining an Afrotopia that confirms Martin Burnal’s “Black Athena”. The idea of Egypt as the city of light is current in Armah’s last two novels. The true Black African self seems to be buried somewhere within and between the Giza Pyramids. The revival of the Pharaonic traditions, religion and above all science becomes the only redeeming fact without which the Black race is doomed to the darkness of the white man's cave. The reform of the educational system seems to be Armah’s starting point. This reform takes Ngugi’s concept of “Decolonising the Mind”
 as a paradigm of purification that aims at purging black authentic knowledge from socialised “epistemic violence.”
 

        Though Armah and Ngugi agree about the necessity of restoring a previous state of life, they do not share the same definition of normality. One is universalist incorporating the African crisis within the humanistic scheme, the other is exceptionalist, attempting to prove the distinction of blacks as a superior race. Ngugi's Marxist beliefs urge him to conceive of normality as an end of history, an end that also includes the emergence of a classless African society. For Armah reform is an act of imaginative reconstruction that evolves in logical deductions and predications about the past as well as the future of the African society.
         Sociological matters constitute a thematic centre in Armah's fictions. The restoration of the lost African, communal order constitutes a thematic leitmotif in Two Thousand Seasons, The Healers, Osiris Rising and KMT: In the House of Life. Ngugi, however, seems to privilege the universal over the local. In spite of his efforts to provide fictional dramatizations that reflect the colour of African culture, Ngugi's themes are always imprisoned within the humanistic universalism of Marxism. 

       The Healers can be read as the practice of a theory of social psychology that aims at reinforcing intra-group solidarity and trust. Therefore, the religious discourse seems to provide an ideal solution to the problem of alienation. Damfo's psychoanalytical method helps queen Araba Jesiwa not only to recover her self confidence and hope, but also to retrieve her fertility. The same method was applied to Densu and to General Asamoa Nkwanta.

        This religious atmosphere converts revolution into a ritualised collective behaviour with a strong potential for consolidating social cohesion and communion. Following Roy Rappaport’s theorisation about rituals, a ritualised behaviour is simply “a specific way of organizing the flow of Behaviour.”
 Ritual is the active part of a process of producing the sacred. A revolution which is motivated by a powerful ideology is elevated to the status of religious duty because, to use Michel De Certeau’s words, it produces practitioners.
 According to Corwin E. Smidt: 

Religiously motivated volunteers are more likely than the non-religious to employ a communitarian language to ascribe their involvement and to appeal to some sense of the common good rather than simply some individualistic language to explain their behaviour
   

Any revolution starts as a lost cause with few followers. Therefore, the Jeremiad provides its users with a permanent compartmentalisation of people’s behaviours into actors of ‘holy wars’ against visible as well as invisible evils that constitute a putative challenge to the established political and social order.
          Utopia depends on the kind of tragedy that has been experienced by the community. Many religious and secular utopias, such as The Promised Land, New Canaan, The Garden of Eden, the City of God, Kingdom of Heaven, or the City of the Sun, punctuated human history. These worldviews are motivated by special circumstances. America, for instance, was defined as the Promised Land by the religious factions, which endured persecution in England. A slave community aspires to a utopia where freedom is the central feature that overshadows all others. Therefore, New Canaan would be an archetype of the poor that may stand for the ideals of a community looking for an egalitarian society. It is equally mistaken to believe that an exploited class would wish for a society where there is equal distribution of wealth. Though he stands for, following Freud, the father that should be eliminated by the son, the boss is the ideal image sought to be assumed by the latter. In other words, becoming a patriarch is the only solid reason that motivates the destruction of the father. Social justice is a myth invented by a group of elites who suffered political marginalization. This myth allows them to use the masses as a ladder to reach power.
        The process of creating or recreating the ideal Africa is itself utopian. The Mau Mau freedom fighters were looking up to Uhuru as the ultimate purpose of the community and the beginning of a perpetual paradise. However, this prediction has never been fulfilled. This failure has caused a great popular disillusionment similar to that which was experienced by Christians who hoped time and again for the millennium to take place. A close scrutiny of the revolutionary period will attest to the fulfilment of African utopian values, with some exceptions of course. The case of Mugo is an exception because his act of betrayal does not determine the revolutionary process. In other words, the death of Kihika is a matter of time only, for one cannot imagine this man of principles to remain a leader in the post-colonial context of military coups and authoritarian regimes. It is enough to take the example of Moses who, according to Freud, was killed by the Jews after they started worshipping the golden calf, Baalem.
 Anoa becomes an actual Utopia at the very moment of revenge that involved the killing of the King, and the psychological relief experienced by the revolutionary group.  

        Man is more likely to be persuaded when the matter is related to his survival than to his welfare. The immediacy of the apocalyptic discourse is related to the human instinct of survival. Utopian thought comes after eliminating the threats of an eminent apocalyptic danger. The quest for utopia initiates all the problems that are intrinsic to the political, social and cultural structure of the community. Norman Cohen terms this quest "the pursuit of the millennium."
The first crack in the structure of the runaway group of slaves in Two Thousand Seasons happens during their exodus journey. The state of insecurity in which the members of the group found themselves and the violence they endured led them to suspect the leadership of the pathfinders. The second major fracture happens following the debate over a possible return to the birth place, Anoa. This can be taken as the first step towards their search for utopia. This "paradoxical" situation remains meaningful as long as a deep psychoanalytic study of the collective unconscious is undertaken. The concept of security is as arbitrary as the concept of utopia. For instance, social alienation leads to a utopian conception of death because the latter ensures safety from social exclusion.
          Utopia thus can be found in places and moments of psychological fulfilment, where collective and individual acts of revenge have been committed. These times and spaces are generally the same spaces upon which blacks witness their apocalyptic horrors. For instance, the slave ship in which the revolt takes place becomes a utopian place because it is the starting point of the process of regeneration prophesized. Anoa, the city that has been polluted and profaned by king Koranche and his white “guests”, becomes the one sacred place known to the runway group of slaves because it is also the place upon which they performed their act of revenge against the king who sold them to slavery. 

         The major utopian moments undergone by the community in Two Thousand Seasons are part of an apocalyptic process. Acts of solidarity and altruism are often the result of life-threatening circumstances. Moments of peace and stability, however, breed social and political evil; one needs only to consider the motifs behind the greedy and treacherous act of Brafo's father or the despotic acts performed by the dynasty of kings who were elected to take care of the members of the community to understand that the only utopian moments that the Africans have experienced and will continue to experience are deeply entrenched within revolutionary processes, whose end marks also the end of African utopia. This `end of history'
, as predicted by Hegel, Marx and more recently  Francis Fukuyama, paves the way for the “Way” of African life, a way that can be defined as a vacuum that should be filled one day or another by the seeds of social conflict and dissent. Independence, according to both Armah and Ngugi, is the beginning of socio-political conflict in Africa. Any comparison between the revolutionary and the post-colonial periods makes it obvious that the best moments of communal life and solidarity were spent during the process of revolt itself. In The Healers, the threat of the whiteman’s colonial conquest produced an impossible alliance, joining Damfo, a reformist, General Asamoa Nkwanta, a military leader who bears powerful hatred towards the royals after the death of his nephew and the people of the court. 
     Normality becomes utopia under the influence of the apocalyptic crisis in which Africa has been depicted in the works of Armah and Ngugi. Apocalyptic situations are often taken as breaches in the natural continuity between the past and the future. In other words, the past and the future become one entity. Catastrophes develop a social longing for a previous state of security and stability, hence the reduction of human lust for material progress. This is how Armah intends to displace the past towards the future. This is an obvious attempt at deconstructing the Western notion of utopia that evolves, in the literal meaning of the word, a world that exists nowhere.

        Guilt, however, remains central to the redemptive psychology of the African utopian process. The opening lines of KMT: In the House of Life are part of the Christian tradition of “confession”. They provide powerful evidence about the power of Christianity in shaping the narrative tools of Armah. Edgar Allan Poe, who made a perfect use of this tradition in his short stories, can be considered as a major prototype. Let us compare the beginning of Armah’s novel with Poe’s The Black Cat:

But to-morrow I die, and to-day I would unburden my soul. My immediate purpose is to place before the world, plainly, succinctly, and without comment, a series of mere household events. In their consequences, these events have terrified—have tortured—have destroyed me.

Let me begin with a confession, in the hope, no doubt quite vain, that it will free my mind of the burden of betrayal. This is not work I chose. I ran from it in the silent panic of a frightened spirit. (KMT: In the House of Life, p.01)
Bearing powerful connections to the redemptive philosophy of the Christian religion, this narrative technique carries a strong persuasive potential. The cathartic effects of this narrative discourse make it a suitable device for any African narrative whose tragic mood has already been imposed by the historical circumstances. The word “confession” is obviously cataphoric calling forth a semantic field replete with words like “sin”, “evil”, “truth” and “salvation”. Therefore, these words invite a special kind of hermeneutics that should be used in the reading of the story, a hermeneutics that privileges the use of biblical archetypes and patterns in accounting for the author’s mythico-religious worldview.    

        The utopian impulse can metamorphose into a quest for the sacred, be it a land, knowledge or a totem of some sort. Why Are We So Blest? is mainly about a hero's quest for sacred knowledge. Modin as an African student fails initially to understand that knowledge is epistemologically race-bound. When he becomes self-conscious about this fact, his perception of the utopian is altered, converting Africa into a land of coherence and self-knowledge and America into an inferno where the "unblest" are made to suffer.

      The theme of the return is powerful in African literature, a literature supposed to dramatize the uprootedness of the African subject from his African habitus.
 Its relocation in a context that made his alienation a perpetual dark tunnel without a light at the end of it has defined the theme of return to the native land as an Exodus. This theme often takes the form of a group pilgrimage in a quest for the sacred city as in Two Thousand Seasons, or it takes the form of a return from a journey to the West as a quest for knowledge.  This Buddhist pattern is extensively used in Armah’s works because of his obsession with the rediscovery of, to use Patrice Malidoma Some’s words, the healing wisdom of Africa
, as in Fragments. It also takes the form of a return of a diasporal subject in a quest for the self such as in Osiris Rising.
      Armah evokes the possibility of displacing the sacredness of the city of Anoa from one geographical location towards another one. In other words, Armah reflects on man’s ability to produce the sacred. The latter has always been the outcome of a divine intervention. Armah's narratives suggest that the black man can produce sacred places because he is himself divine and “unborn”. 

          Armah has also modified the paradigm of the “holy city” by making its sacredness the outcome of collective construction and reconstruction of space. According to him any space can be defined as a sacred city or a promised land. This is at least what is implied by Armah’s paradox. Two Thousand Seasons dramatizes a shift from utopia to heterotopia
 and suggests that the sacred is produced by the collective will of the community and its commitment to regeneration. According to Foucault, utopia will always lead to emptiness, while heterotopia is a reified utopia. The Bible, however, offers a ready made earthly heaven to the chosen people:

thy God shall [... ] give thee great and goodly cities, which thou buildedst not, houses full of all good things, which thou filledst not, and wells digged, which thou diggedst not, vineyards and olive trees, which thou plantedst not. (Deuteronomy 6.10-11)

Unlike Armah, Ngugi seems to share the biblical paradigm of the Promised Land in large measure because he believes in the pastoral landscape of the Promised Land.
       Further evidence about the pertinence of the theme of "return" to the ideological intentions of Armah can be found in the rootedness of the individual psychological fulfilment in the social environment. The concept of the sacred is often a social construction. Therefore, the quest for the sacred is not possible outside society. In other words society becomes the source of the sacred. While communalism might define the individual as sacred, alienation pushes it towards the profane. Since value is socially defined, its accumulation leads to social transcendence that may result in a class shift, or the emergence of a secular or prophetic leader. Thus, whatever the individual may achieve is meaningless if not embraced by the social structure. Utopia is no exception in this regard. It is usually translated in terms of a quest for the sacred. Psychologically speaking, this quest is a latent desire for an assent to the power structure that supervises the social order. Acquisition of the sacred, in Mike's words, defines the individual "among the blest".

       Armah’s moulding of his fictional secret society on the Rastafarians becomes meaningful if we scrutinize its theological ideology. It will make more sense if we add that the Rastafarians are a group made up of ex-slaves who fled to Jamaica. The fifth grove of Two Thousand Seasons is a fictional representation of spaces like Jamaica and all the havens where blacks can find peace. This movement provides Armah with a factual model of a charismatic leadership and messianic ideology. The return to a sacred land is undoubtedly a crucial theme in Osiris Rising, and so it is for the Rastafarians who preach a return to Ethiopia. The latter, they believe is the black Kingdom of God.
         In Two Thousand Seasons, Armah rejects the concept of the sacred city as a fundamental space that not only converts life into a pilgrimage away from it and back to it, but also makes impossible any attempt to create another centre within its periphery. Multiplying centres is the primary aim of all true postcolonial writers. Armah suggests that the possibility of constructing the sacred is the only way out of the imperial matrix, because it allows for a fair redistribution of power. However, this idea of displacing the sacred has been altered in his later novels, Osiris Rising and K.M.T.: In the House of Life. These novels preach a return to both Kemt and Ethiopia, the sacred lands that figure in the Scriptures as cradles of both good and evil. A possible account for this shift is the prominence acquired by the Diopian hypothesis about the black origin of Pharaonic civilisation. Before the advancement of this theory, there was no place for blacks in sacredness unless they construct it by themselves, hence the risk of heterotopia.

          Yet there are geographical limits to this heterotopia. The possibility of constructing the sacred is confined within the African continent. This is perhaps Armah’s most important weapon against the fragmentation of Africa into small nation states. This process of an arbitrary establishment of Anoa on any African piece of land unifies the black race and reinforces the ties of belonging to the same community. This is a major step towards the de-essentializing of geography. In other words, Armah is engaged in what can be termed the Isis Project. The Sethian mutilation of Africa into weak national “tribes’ makes the revival of the Isian healing power a necessity. Armah, like Isis, attempts to gather the scattered parts of an assassinated African identity via the dissemination of the sacred in all the alienated corners of the continent. A sacred space would contribute to the hierarchisation of the community into spiritual elites and the others as evil doers who corrupted the orthodoxy of the religious standard. Armah refers to former as “people of the way” and the latter as “Zombis”. When the runaway group of Two Thousand Seasons crosses the way of hostile tribes, the narrator, paraphrasing the biblical narrative of the lost tribes of Israel, refers to them as people who “have forgotten the Way”. It is also a reinscription of Western theological imperialism, which is sanctified by the Bible, according to which the Christianization of the world is a divine mission. Armah’s “city upon a hill” does not transcend the African historical geography.

        According to Bernhard Anderson, the return of the exiles from Babylon to Zion was portrayed typologically as a second exodus in the Book of Isaiah. 
The exodus is still a typology of paramount importance, shaping the Jewish policy of the return of Jews from the Diaspora to Israel. Although engaged in the same project, which is the restoration of the diasporal identities to the mother continent, Armah’s ideology is more racial than theological. The latter is the means by which he attains the former. This is where Armah’s jeremiad transcends its classical paradigms of the quest for the sacred only to become a post-modern concept able to create the sacred. This spatial “transfer of power” becomes a perpetual business urging the black race to regenerate itself whenever the circumstances push them to do so. More important is the fact that sacred spaces are the outcome of a defining power that claims an exclusive monopoly of the sacred. We have already remarked in the previous chapters that Armah links his race with an extra terrestrial ontology that can, at best, be compared to God. This divinization or deification of the black race converts the space in which they lived, walked or mentioned into a sacred avatar, a metonymic incarnation of this sacred race.   

       The sacred is not only the outcome of metaphysical sources. Society can also create the sacred as a way that runs parallel to the metaphysical. This can be done via narratives informed by the mystical aura of the religion against which it came into being. This displacement of the sacred is a theological term that overshadows the human wish to displace and embrace the divine power, hence the emergence of avatars in social life.   

        The concept of the Promised Land is surely a central avatar in the utopian thinking of both Armah and Ngugi. It legitimizes and justifies the right of the chosen people to own land.  This notion became a “travelling theory”
, giving form and content to anti- colonial as well as postcolonial discourses. The “promise” is also a prophetic utterance that carries a metonymic representation of a postponed present. In other words, it is part of a metaphysical presence. The agrarian ideology of Ngugi, together with the Marxist worldview that informs all his works, urged him to construct the importance of land as a sacred attribute. As theology, in the form of Christendom and City of God, has already been used by imperialism as an ideology that defines all lands that were owned by non-Christians as Terra nullius
, the same discourse, in the form of a post-colonial, Midrashic textual, interpretation, has been adapted to define the lands which were stolen from their owners by the colonial or post-colonial powers as prophecy that was uttered in the distant past only to be realized in a metaphysical future. Therefore prophecy joins past with future in a plot where the present becomes the embodiment of the conflict.        

        In Petals of Blood, Waweru’s obsession with land acquisition recalls Shylock’s, the Jewish merchant of William Shakespeare’s comedy The Merchant of Venice. This analogy between the two characters seems to be relevant because both characters suffered land deprivation. Waweru’s quest for land is the outcome of his awareness about the importance of land in the acquisition of power. In Africa, land seems to be the only worthy capital. Money was needed to buy more land and not the opposite. As Ngugi shows, for Africans, money is a means whereas land is an aim. Julius Caesar possessed once all the lands of the earth; his power had grown with the shifting of his frontiers. Thus, in Ngugi’s narrative, Caesar becomes an archetypal land owner to whom taxes should be paid.      

with a mixture of tinkling coins and trickery of the pen and the law he was able to buy whole lands from some of the declining mbari lords and clans and also from individuals who needed money to pay their expected dues to the new Caesar.

   Still one has to highlight the differences between a Jewish and an African conception of the Promised Land. The former takes the shape of a commodity attributed by God to Abraham and his offspring. A literal quest for this land has always been the central motifs of Jews. A clear instance of how this concept of the Promised Land has always shaped and informed politics is Lord Balfour’s Promise. The African concept of the Promised Land departs from the Abrahmic model
 in that it rejects all endeavours towards land possession. The spiritual value of land remains its defining feature. In other words, land belongs to every body and to nobody. The whiteman, exploiting this juridical ‘gap’ in land management, was able to obtain the right to build his first churches on African lands. 

        The pastoral vision of The Healers is typologically related to the archetype of paradise, an archetype that provides a perfect model of harmony between man and nature. Due to the originally agrarian tradition of the Africans, nature has always been a constitutive aspect of their way of life. Nature seems to be the true Saviour of Africa. Damfo uses green spirituality to cure his patients. The sterility of Araba Jesiwa is cured via what is now called alternative medicine. She is again saved from death through the same method. The General of the Army suggests a plan of defence against the white man by having recourse to nature.

         The myth of the Garden of Eden and Arcadia supports agrarian ideologies. These perspectives are given a privileged position in the works of ` both writers because the authentic African way of life is agrarian. The utopias that evoke holy cities were used to sustain urban and industrial worldviews. Unlike Ngugi, who seems more impressed by an agrarian Afrotopia, Armah's passion is far from clear. Pastoral environments as well as urban spaces are given the same holiness. The fall of Kumase, the symbolic city that stands for the Ashanti Empire, and the degeneration of Anoa seem to stimulate a solemn sympathy in Armah.
         Armah’s utopian idealism is rooted in the Roman and Greek concept of the egalitarian State of Nature. The historian Gnaeus Pompeius Trogus, a contemporary to Ovid, describes the Golden Age of Italy as follows: 

The first inhabitants of Italy were Aborigines. Their king, Saturn, is said to have been so just that under his reign nobody was a slave and nobody had any private property either, but all things were held by all in common and without division, as though there were one single inheritance for all men.
 

This paradigm of communism and collective ownership of land describes an assumed original state where all human beings, blacks or whites, were naturally equal. This naturalist philosophy of equality is to be undermined by Darwinism, a theory in the name of which blacks were considered an exception to nature because they failed to evolve. 

        The inherent paradoxes in Armah’s worldview are in no way meaningless. His quest of the sacred as a cradle for his utopian project is challenged by his commitment to deconstruct sacred geographies that are prone to perpetuate the African diasporal identities. This deconstruction takes the form of a Manichean mimicry of Western paradigms of the sacred. Armah’s project to redeem blacks by making a pilgrimage to Egypt stands in a Manichean contradiction to the sacred journey of Moses, taking the chosen people from Egypt to Canaan. This contrast shows that the concept of utopia is highly dynamic and often perceived as a subjective reinscription of the Other’s desires. His search for a thorough demystification of centres is a means that allows him to sit on the golden stool of leadership. His wish to abolish the Western vision of the sacred dissolved in his wish to create a black version of the sacred that can satisfy the spiritual nature of African peoples.
 

         Egypt and Babylon are conceived as dystopias from a Judaeo-Christian point of view. They stand for the worst of what has been endured by the Hebrews after the Curse. This fact feeds Armah’s Manichean attitude that aims at reinforcing the dichotomy back / white. This   self-exclusive structure falls in the mainstream of transcendental philosophy according to which blacks are all that the whites are not. This fact leads Armah to put Egypt at the centre of his utopian project. This identification with the Pharaonic metropolis, however, is not without ideological consequences. At this level Armah’s worldview ceases to be an arbitrary ideal without a concrete referent through which it can be fulfilled. Before Osiris Rising, Armah perceived the sacred as floating power that can be displaced at will. This illusive idea is nullified by the perpetual nature of the sacred that is related to spiritual utopias like Jerusalem. 

         Utopia is a kind of feedback that carries a semantic web of meanings related to power redistribution in society. Let us take the example of war which is universally defined as evil. It often brings about a redistribution of wealth and a subsequent emergence of a new bourgeoisie. The latter perceives war as an act of providence. Therefore, they will do all that they can to perpetuate it. Armah's The Healers provides a similar account for the never ending wars going on in Africa. According to Asamoa Nkwanta, in a state of war, the military leader becomes the ruler of the nation. His rule is bound to the time of war or emergency. In other words, Armah seems to accuse the military leaders of maintaining this state of national upheaval.
      The promise of the return of redemptive retributions as acts of redistribution of wealth and fortune gives a cyclical shape to history, a shape that reflects the dynamics of a prophetic and moral vision of history.  The prophecy of Anoa symmetrically divides black history into one thousand years of redemptive history and one thousand years of providential history. This prophetic shape of history is the fulfilment of social justice under a divine supervision. Armah seems to put the evils committed by blacks against their social, cultural, political and historical communities at the centre of this redemptive history. Without the greed of Brafo’s father, king Koranche and Ababio, together with his cult of royals, Africa would have been spared this period of compensation. This kind of social justice carries the echo of a reformed version of socialism where the metaphysical aspect is an active agent that works, in Kamiti’s words, “in mysterious ways,… He used you as His vehicle to help me [Kamiti].”
This justice gives human actions a cosmic significance and shows how one single individual can affect all other aspects of communal life. 

        The quest for social justice remains one of the most important themes in the works of both Armah and Ngugi. While the latter conceives of justice as a materialistic compensation, the former seems to evoke a cosmic sort of justice that involves the physical as well as the metaphysical aspect of the universe. For instance, Egya Akon is expected to become rich by obeying the moral code. In other words his fight against temptation will be one day rewarded.

He was a happy man, accepting everybody’s jokes against himself, and at a time when money was something no one had, it was said that because he did not drink or smoke, and did not run after other people’s women, he was sure to have a lot of money somewhere.

As Armah shows, the transgressions of capitalism against the spiritual life of Africa are not without consequences. For instance, the outdooring of the son of Araba, who dies after a failure to meet the spiritual requirements necessary for the passage of the child from the land of the dead to that of the living, is a perfect example of this transcendental justice. The death of the child is an act of redemption against these transgressions. The symmetric nature of the prophecy of Anoa reflects a powerful sign of justice which bears an iconic relationship to the scale, one thousand years of suffering next to one thousand years of regeneration.   

           Metaphysical social justice brings about a psychological relief that results from the fulfilment of the utopian ideal. The latter is often dramatised as an act of revenge carried out by the oppressed against their oppressors. Acts of revenge are always delayed in the works of Ngugi and Armah, mainly because, in Armah’s words, “the beautyful ones are not yet born”. They often take the form of reversal of fortunes. 

          There is a high frequency of "reversals of fortune" in scriptural narratives because of the physical metaphysical balance that supervises the morality of the human acts.  Any covenantal breach breeds an act of revenge that may confirm God’s presence in human history. The major plot schemes of Western literature, according to Aristotle, either move from the comic to the tragic or from the tragic to the comic. In both cases, both tragic and comic literary works reiterate the reversal of fortune and fate. All Armah’s works start at the tragic moment after "the Fall" and they move towards both assertion and perpetuation of an infernal state, as in The Beautyful Ones, or towards a renaissance of a past that has already dissolved within the mythical fables about a lost age of innocence.  
       Reversal of fortunes, according to Ngugi, may involve also a reversal of the moral standards, which have brought about the paradoxical phenomenon of neo-colonialism. In other words the reversal of the material condition of a society involves its moral transformation. Devil on the Cross suggests that the moral standards are often constructed by the ruling class.  This novel shows Satanism as the new moral code of neo-colonial Africa.

          Delay in action appears as the main characteristic feature of an African revenge tragedy, which might assert the triumph of the principle of social justice. In Wizard of the Crow, the police officer lives in the middle of a revenge tragedy, where all those who were oppressed, tortured or assassinated by him come back in the form of gothic visions. The police officer experiences relief when reassured by the wizard of the crow that his “invisible enemy” has been eliminated by a magical scratch on a mirror.  The wizard fuses this utopian feeling with the future actions of the officer in the form of a covenant. In other words, the officer’s future is determined by the actions of the present. The covenant itself was a set of morals against the oppression of the poor and the innocent. As a result, the officer’s life becomes embedded between two prophecies that are validated according to the moral value of his behaviour.

           The concept of social justice as perceived by Ngugi and Armah reaches its climax in the establishment of the “African millennium.”
 The latter, being a theological prototype of a just and righteous world, is highly compatible with the secular nature of African theological beliefs that lean towards the earthly and the tangible heaven, or in other words, the metaphysical is always a means towards the fulfilment of the physical. Ngugi’s dream of a classless community is but a Marxist adaptation of the concept of the millennium. Similarly, Armah’s Two Thousand Seasons is a deconstructive dramatisation of the Christian concept of the millennium.  

         The man’s sense of determinism as manifest in his rhetorical question to Teacher about the impossibility of salvation stimulates the latter’s exposition of his wife’s postmodern use of theological thoughts. The language of salvation evokes a millennial worldview that is less metaphorical than literal if compared to the Christian millennial thinking. Both of them are earthly paradises. Teacher’s wife tries to anticipate a utopia that has been anonymously projected into the future. The paradox expressed by Teacher about the possibility of salvation that is rooted in damnation contrasts feminine theological thinking with the masculine.  Where the wife sees salvation, Teacher sees damnation. This sexist idea is further evidence about Armah’s belief in the women-oriented nature of capitalism, a system designed to breed and exploit the acquisitive nature of women.

“My wife thinks there is[salvation]”

“there is salvation of some kind, of course,” said the naked, “ but only within the cycle of our damnation itself.”

“you talk like one of these new believers, Teacher”.
“ My believers have the clearest words”.
“My wife has seen the true salvation”.
“How do you know?”

“ She talks about it, Teacher. It is the blinding gleam of beautiful new houses and the shine of powerful new Mercedes cars. It is also the scent of expensive perfumes and the mass of a new wig.”

   This desire for an “earthly paradise” is reflected in one of the Qor’anic story of Iram, the paradise made by the civilization of Aad. When, the prophet Hood gave a detailed description of God’s Heaven to Aad, he ordered his servants to construct one that should be a perfect reflection of the one described by the prophet. When they finished the city of Iram, it disappeared just like Atlantis.

       The Christian discourse is more about the millennium than about paradise because the former is an immediate heaven on earth. The millennium converts the concept of heaven from its metaphysical utopian nature to a heterotypical, existential arcadia. This kind of metaphysical hermeneutics which is deeply rooted in the physical reflects a Western mind that couldn't free itself completely from the totemic nature of primitive religions. The Western empiricism advocated by the philosophers of the Enlightenment is but a conceptual metamorphosis of the totemic nature of ancient religions. Therefore, belief should be the outcome of a materialised theology. 
       Armah's reworking of Christian paradigms involves what Richard H. Popkin termed "secularised millenarianism."
 This displacement converts the latter into an ideology that promotes secular utopianism.
 Laying more emphasis on the distorting effects of this kind of millennialism, John Gray makes reference to a process of emptying out of the Christian doctrine of providence.
 Armah's Two Thousand Seasons provides concrete evidence about this process. The deconstructive abuse of Christian doctrines, which is visible in this title, is a further confirmation about an attempt to strip Christianity of its fundamental doctrines only to be used as a potent antidote by the African devotees of the theology of liberation. Like Ngugi, Armah becomes conscious about the necessity of redefining the moral values of good and evil. Blacks are cursed evil tribes that are still lost. However, the independent churches turned this kind of Christianity upside down, a state where
 evil becomes good and good becomes evil. 

          The theme of messianic salvation carries strong utopian values. According to Edward Carpenter, next to power, salvation is the second most important trait that leads to the worshipping of divinities.
 Historical anthropology provides plenty of mythico-religious stories about worshipped Saviours.
 The figure of the messiah would embody all the values of a past Golden Age, an Eden to which this Saviour is expected to lead his community. The latter is often, as in The Healers and Two Thousand Seasons, portrayed as lost or in an errand into the wilderness.
  

       The concept of heaven entails the sense of closure or finality. However, the nature of this finality is tightly related to the meaning of Christian history as a progressive dialectic movement between good and evil, a movement that will culminate in an apocalyptic eschatology that ensures a timeless dominance of good. Yet Armah’s intellectual perspective, being the outcome of African traditional cosmology, seems to resist the idea of finality. The eternal return of good seems to be balanced against an eternal return of evil. The African escaton is always a beginning of a historical antithesis. The Marxist perspective through which Ngugi’s novels are narrated seems to be compatible with this African cosmology because both of them prophesy an illusory end of history after which there will be no conflict or to use a religious term, no evil. 

         Armah’s attempt to reform the thought and action of African society entails a restructuration of the logical and epistemic laws that underlay the thinking process of those Africans who were subject to the Western “epistemic violence.”
 Due to the emotional intensity that can be generated by its discourse, the biblical religion has been emptied of its racist content only to be refilled by an Afro-centric semantic field. Armah keeps the archetypal structure of the Old Testament because of two main reasons that may declare his art free from Manichean aspects of mimetic reproduction of Western paradigms. The first has to do with his awareness about the impossibility to achieve a complete transformation and purification of the African mind and soul. The second reason has to do with the discursive power of the Scriptures of monotheism. By power we mean its connection with truth.  

       Language seems to be the most powerful hegemonic tool of the construction of reality. The Empire left Africa in the middle of a meaningless debate over the African cultural identity. The debate between the partisans of traditionalism and the “assimilationists” seems to be an endless matter because of the meaninglessness of the dichotomy “tradition” / “modernity” in the African context. This dichotomy keeps Africa between that kind of cultural stagnation which is advocated by the partisans of the Negritude ideology and the assimilations that are represented by the Creoles and a host of other African-American intellectuals. The destruction of this linguistic polarisation of the African reality may liberate Africa from this dualism that is not part of the authentic African worldview. Trans-linguistic communication, like the one suggested by Damfo in The Healers, can be a possibility of cultural emancipation. Damfo refers to a trans-human communication that can restore man and his society to their natural environment. This is afforded by the ability of man to communicate with plants and the natural forces they contain, which constitutes the ultimate aim of each communicative action undertaken by the human being.   

         Armah’s antiquarian attitude is not rooted in anachronistic ideologies like the Négritude Movement. Armah, more than Ngugi, conceives of the paradigm of tradition as the embodiment of an evil hegemony designed by the West to keep the Africans enclosed in a world of superstitions that cultivates ignorance. According to Armah, the decolonization of Africa is possible only through a reformation of the system of production and distribution of knowledge.

    For him, as for Njubi Nesbitt, the United States of America has lured the overwhelming majority of the African minds.
 It was conceived as the city of divine light, an Olympus where Zeus keeps the sacred fire. This fact leads to the pilgrimage of African intellectuals from the ‘Heart of Darkness’ to the paradise of knowledge. The utopian dimension held by the African popular imagination in Western schools constitutes the subject matter of Why Are We So Blest?, and KMT: In the House of Life.  The Western school is there referred to as the white castle school. It is the subject of admiration and desire of all pupils. And when Modin leaves “home for school”, he undertakes a pilgrimage from the periphery to the centre.
        The utopian impulse, conveyed by Armah’s later novels, namely Osiris Rising and KMT is imbedded in two Western paradigms: one secular, the other sacred. The secular has to do with a Platonic vision of the ideal world of epistemic perfection that keeps humanity with a perpetual relationship with the truth. The sacred refers to the association of knowledge with divine power in genesis. Knowledge becomes a means of gaining a divine power through which man can challenge the authority of God. This Foucauldian theme of knowledge as power can be traced back to the biblical “Genesis”.  The "Tree of Knowledge" caused the downfall of humanity from heaven. Adam and Eve would never have eaten from this Tree had the Serpent not convinced them that this tree was the source of divine power. The Serpent, answering Eve about the virulent nature of the Forbidden Tree, assures: " You won't surely die, (3:5)for God knows that in the day you eat it, your eyes will open, and you will be like God, knowing good and evil" (Genesis). This verse seems to suggest that God's power is the result of man's ignorance. The fund of Biblical and Q'oranic knowledge constitutes a code of epistemologies that can never be deciphered completely. Therefore, knowledge becomes a distancing device that subjugates man to God. The African utopia suggested by Osiris Rising and KMT: In the House of Life is always associated with the possibility of resurrecting African authentic knowledge that may not only demystify all forms of hegemonic practices, but also promote the awareness of the community about the relevance of historical knowledge for the possibility of building a future African utopia.
         Armah's utopian impulse hovers over the edge of chaos. The future dynamics of the human condition, being policed by a powerful discursive system, is determined by his initial condition as an instinctive biological entity. Capitalism as a system dwells on this definition in its endeavour to discipline the masses. The discursive nature of the system is apparent in that kind of culture created to avoid anarchy.
 Armah, looking for a way out, provides a theory of cultural chaos that privileges actions that would appear random, chaotic and arbitrary when seen from the perspective of a hegemonic system like capitalism. The Healers suggests an urban architecture with no visible paths. The forest provides an ideal city for Armah's anti-hegemonic architecture. For Armah, the city reflects the archaeology of despotism and political corruption. Anoa and Esuano become cradles of corruption and betrayal much like Jerusalem before the fall, a city that has always been compared to a whore in the Bible. The pertinence of the term anarchy in qualifying this sort of utopian thinking becomes obvious when considering Armah's endeavour to restore, in George Lukacs' term, "class consciousness"
. The Jeremiad itself falls within this ideology of chaos because it offers an alternative rationality to the one implemented by the colonial education. Although theological education was the backbone of the colonial educational system in Africa, it was based on the hermeneutics of enslavement, a reception of the Scriptures that often turns a blind eye on all that goes against the intentions of its interpreters. This selective reading became a monolithic reading of the sacred text until the emergence of the independent churches.  

          Armah’s platonic worldview can be described as fantastic in its tendency to over-idealize social and political paradigms. Following in the footsteps of Bakunin, Armah displays an anarchist philosophy of an African utopia where politics is eliminated by abolishing power relationships between ruler and the ruled. This utopian idea sends the black race back to the period before feudalism, the social contract and the emergence of private ownership. This worldview would also have us believe in a society of virtuous individuals, and this set up indeed relates to fantasy and not reality. Esuman has ruined the utopia of intellectual and moral elites in the same way Satan spoilt the heaven of God by causing the Original Sin. Utopian thoughts can lead society to chaos. The idealism of Marx’s paradigm of a classless society confirmed Squealer’s last commandment
 in George Orwell's Animal Farm.  An attempt to impose it on the heterogeneous nature of everyday life would surely lead to social and political dysfunctions. 
         The utopian project of the abolition of kingship, as proposed by Damfo in The Healers, does not lead to the elimination of despotic power. It rather leads to the dissemination of this power among the crowd, an emotional whole that lacks not only knowledge but also ethics of leadership, which may function in such a way as to allow for personal acts of revenge. Ngugi seems to support an opposite view, giving an example of the leaders of the Russian revolution who, in spite of their illiteracy, were able to rule socialist Russia. 

The men drew out plans of action after detention. They discussed education, agriculture, government, and Gatu had elaborated stories for all these subjects. For instance, he told them a wonderful story of what once happened in Russia where the ordinary man, even without a knowledge of how to read, write or speak a word of English, was actually running the government. And now all the nations of the earth feared Russia.

However, Ngugi, rather than Kihika, lived to see the collapse of Russia due to, among many reasons, a crisis of leadership that became apparent in the political strategies of the Cold War. 
         The concept of utopia can itself be part of a hegemonic project. Armah conceives of his utopia as a world where there is no king and no slave, a world where leaders are intellectual servants to the masses. He aspires also to re-inscribe the individual as an unsaleable
 part of the community. Central to his Utopian project is a commitment to reverse the power structure in favour of matriarchy, a project that generates a prophecy of a coming revolt of man.  Believing that the abolition of the system of personal ownership eliminates man’s greed and acquisitiveness that often leads to exploitation of the have-nots, Armah risks increasing the social evils he is combating. He aspires also to the restoration of a special and social unity of Africa by the abolition of tribes and nation states, as The Healers clearly demonstrates. This utopian world view reflects Armah’s Manichean philosophy that results from his deep hatred of the Whiteman’s concept of good.

           Although Ngugi shares some of these aims, he is not inclined to use Armah’s means.  Ngugi’s commitment to communism, an ideal that both Armah and Edward Said may qualify as “travelling theory,”
 is centred on the elimination of social classes. Ngugi, unlike Armah, seems to offer revolutionary solutions that aim at substituting a political class with another one, a solution that proved a failure because the source of evil lies not in the individual but in the system. Armah, however, tries to alter this system by another one that might be more oppressive than the first. 

        A materialistic conception of socialism has proved to be the highest form of injustice, especially after being exploited by the preliterate in their perpetual endeavour to turn upside-down the hierarchy of social classes. Osiris Rising provides powerful evidence about the aim of popular revolts: Cinque’s powerful hegemonic narratives urge him to create plots that are analogous in structure to the true historical narratives; he maintains: “Ambitious servants, taking advantage of our kindness, usurped our royal status, exploiting the power hunger of a younger prince.”
. This kind of socialism often neglects what Pierre Bourdieu terms symbolic capital
, which can take the shape of a prestigious social status won as a result of leading a virtuous life. Anoa’s prophecy promises blacks prosperity and welfare after being punished for the communal evils they committed. Socialism takes an idealist conception of the nature of man for granted, a sin that Armah and Ngugi try to avoid by adding a metaphysical recipient to the formula that may conform to the African worldview.

           When  a status quo borrows the laws of the kingdom of heaven for application in the kingdom of earth, these laws turn out to be highly despotic because they are reserved for divinity and not humanity. This can equally be true for all those utopian ideologies that were inspired by theological sources. In the Kingdom of Heaven, where the reign of God is absolute, the justice of God is transcendental and thus cannot be questioned. However, the Kingdom of God is ruled by a person who shares the same weaknesses as those he rules and consequently his justice is subject to his self-seeking instincts. These kinds of rulers who claim being God's elect people can become impostors who justify their acquisitive projects via a mystic alliance with a supernatural power.
          Armah’s communist worldview is betrayed by the isolationist nature of the concept of utopia itself. Utopian communities are made of relatively small numbers of people whose vision of society as degenerate and corrupt compels them to live on its margins.  Perhaps the group of the healers, in The Healers, can be a good example of how Armah’s reformist ideology cultivates alienation and dissent. It is difficult to take this group of healers as representatives of a social structure larger than itself. However, the revolutionary group of slaves in Two Thousand Seasons can be representative of the community in its attempt to take revenge on its oppressors. This act of revenge is itself the utopian moment because it brings about a psychological fulfilment of an instinctive desire to externalise a repressed violence. The end of popular revolutions is not the end of violence. It is, however, the beginning of a masochistic kind of violence urging the community to self destruction.  

      Armah’s and Ngugi’s utopian worldview remains prisoner of a theoretical idealism that reflects an imaginative reconfiguration of Western paradigms of the ideal world like Platonism. This holds true even when it comes to Armah’s Egyptologist ideological orientation. The reality of Pharaonic Egypt is appropriated by the west, due to Western discoveries in Egypt, in spite of the efforts of Cheikh Anta Diop to reappropriate it for Africa. Almost all the social groups fictionalized in Armah’s novels conform to the archetype of social hierarchy even when power relationships are not obvious or are hidden behind the opacity of charismatic qualities. Except for some pastoral moments in their works, Armah’s and Ngugi’s narratives are free from thorough dramatisation of their utopian worldviews.  The idea of a classless society, for instance, where there are no kings and no slaves, is a highly provocative idea that appeals to an immediate fictional schematisation that often takes the form of science fiction. The concept of utopia, being an ideological projection into the future, is highly connected to science fiction as literary genre. As is often the case, utopian ideologies are often an idealised projection of a worldview that fulfils the opposite end. Socialism, with the way it has been implemented, has been criticised as a generator of social injustice. Marx and his disciples failed to see that classes are a sort of water mark that would be always visible in the social structure.   

         Utopia is the temporal displacement of an imaginary perfection that may never be acknowledged as a fact of the present. During the colonial era, the African native imagination constructed independence as prophecy whose fulfilment would give rise to a paradise symmetrically opposed to the colonial hell. This fallacious vision is mostly the outcome of a populist discourse held by ‘nationalist’ leaders like Nkrumah and Jomo Kenyatta, a discourse that promises to reverse the colonial  worldview in a way that can at best be qualified as Manichean. Both Ngugi and Armah seem to follow in the footsteps of these political leaders who, after being elected as leaders of independent African nations, failed to keep their promises. Armah, in The Healers, suggests a world were there are no kings and no slaves. This proposition carries a strong anarchist tone whose consequences are unpredictable. The village of the healers can be taken as the dramatization of this assumption. Its elitist nature, being a society of intellectuals that supervises the crowd, reproduces the same antagonistic system against which they identified themselves. Worse than Armah’s prototype, Ngugi’s attempt is to crown the masses, an emotional crowd ready to use all forms of violence to reverse, and not to eliminate, the class system. 

          In a context where good and evil are blurred and fused to such an extent that it would be impossible to separate them, Armah attempts to put an end to the Afrotopia created by the whiteman. After the colonial deconstruction, Africa underwent a process of reconstruction supposed to convert it into a paradise in the Western meaning of the term. Following the binary language of racism and nativism, the paradise of the white man is hell for the black man. Therefore one should highlight the fact that instead of developing an African utopian paradigm, a fact that seems almost impossible due to the lack of sacred scriptures suitable for secularisation, he tries to transfer white paradigms of the ideal society to the African situation. What matters most to Armah is the destruction of hierarchy, neglecting the many central aspects of culture and society upon which the white's man imprints are deeply rooted and may never be altered, like architecture and town planning and the structure of the family. This is not to say that he didn't try to do so, yet all his attempts are rooted in a kind of idealism that would cut off Africa from the realities of the "modern' world order. The house of Damfo provides a prototype of the architecture of the desired and expected black utopia, a house without dividing walls. The inclusive nature of this architecture, however, does not account for the concept of privacy informed by the notion of taboos in the African native culture. The fifth grove seems to suggest a model of a city that escapes the polis.

      The re-edification of a communal Afrotopia constitutes a major strategic paradox in the colonial project whose master ideology has always been to ‘divide and rule’. Armah’s historical speculation about the communal origin of the black race holds true if seen from the biblical perspective of “Genesis”. Blacks are the descendents of Ham; this fact implies the existence of an archetypal black community. This monolithic community underwent a complex process of social fragmentation similar to that which was experienced by the Semites. Thus, religion remains the most important putative factor, in Benedict Anderson’s point of view, that caused this fragmentation
. African utopia has always been defined against this evil of tribalism. However, colonialism unconsciously started acting against its master ideology by acting as catalyst, fusing members of different tribes. The middle passage, as narrated by both Armah in his Two Thousand Seasons and Olaudah Equiano in his narrative of a runaway slave
, remains an outstanding historical moment in the history of the black race in spite of the horrific connotations that are usually associated with this term. Similar evidence can be found in The Healers, where Ama Nkroma prophecies a future regeneration of the black race by perceiving the paradoxical nature of the colonial ideology. Commenting on the parade performed by the black militias in front of the General Wolseley and his white delegation, she points out:

 “It’s a new dance all right’ she said, “and it’s grotesque. But look at all the black people the whites have brought here. Here we healers have been wondering about ways to bring our people together again. And the whites want ways to drive us farther apart. Does it not amuse you, that in their wish to drive us apart the whites are actually bringing us work for the future? Look!” 

 Damfo’s functional religion is but a version of African Puritanism. A close scrutiny of the ethical value of the commandments issued by Damfo discloses their rootedness in the moral and religious thought of the religions of monotheism. The seven rules of initiation into the healing art dictated by Damfo to Densu are typologically related to the biblical commandments that constitute the Mosaic covenant. The syntactic pattern of “Thou Shall Not Kill” is respected in most of them: Damfo maintains “the learner should never call upon his god to destroy anyone.”
 Damfo’s exhortative discourse aims not only at imposing authority on the disciples, but also at creating an alternative ethical framework necessary for an easy transition from one religious worldview to another. In other words, there is always revolt against values to assert a set of other values. The prophet wins the hearts of his disciples by carefully creating an ethical perspective almost symmetrically opposed to the one that stimulated civil disobedience. In Things Fall Apart, for instance, the Church wins its first disciples by providing natives with freedoms that the native religion has denied them. 

          Armah’s puritan ideology aims at the resurrection of religious monotheism as a utopian prerequisite, a theology said to be Pharaonic in origin. The advocacy of a black version of monotheism in Africa expresses a will to assert the black roots of this religious tradition, a fact that has been argued by Sigmund Freud. The latter, in his Moses and Monotheism, asserts that Moses revived the religion of Aknaton, the pharaoh who ‘invented’ monotheism.
 In this regard, Armah’s claim for a return to the religion of the way makes him a disciple of the Aknato-Mosaic religious tradition. A return to monotheism is therefore to be considered as an act of cultural purification which is not really connected with spirituality. Armah’s monotheism aims at fulfilling secular purposes, mainly social, cultural and psychological. Conceiving of multiculturalism as a major threat to the African “Way”, Armah rejects multiculturalism for an essentialist attitude towards culture and tradition. Jerusalem fell under a divine curse after adopting a multicultural attitude towards alien cultural ways, mainly Pharaonic paganism. Its cultural transformation went even as deep as the Judaic theological roots. Armah, similarly, traces back the roots of the practice of slavery in Africa to a naïve reception of Muslim Arabs by black tribes:

   The predators, their first appearance among us was that of beggars. Haggard they came, betrayed and lonely in their hunger of soul and body. We pitied them, for is it not a part of the way that the stranger shall be given sustenance and help along his road? But the way is not a partial remembrance only. How was it forgotten then that it is also a part of the way, inseparable from every other part, that the guest who turns contemptuous is a guest no longer but a parasite? 
  

The lost spirituality of Jerusalem, and by extension Anoa, hides a powerful desire for material wealth, personal ownership of land and accumulation of wealth. This duality reflects the difference between man-made systems and the human instinctive nature that is often repressed. Further evidence about the artificiality of socialism, be it traditional or modern, can be found in Two Thousand Seasons, a novel that dramatises the original sin that marks the end of black communalism. There is no alien cultural stimulus to the greedy act of Brafo’s father; or how can one explain the corruption of many African kings that have never been in contact with the whiteman?  A plausible answer would be a resident evil in the nature of man. A system that aims at curbing human nature is doomed to fail. A system that gives free fulfilment of all desires is equally doomed to fail. In fact these paradoxical systems are but constructed fictions. Structuralist thinking has dichotomised and polarised the values of life that were so perfectly and naturally balanced; the validity of this assumption is valid at least in Achebe’s point of view. His Things Fall Apart reflects a society that knew how to balance materialism and spiritualism, feminism and masculinity and communalism and individualism to such an extent that these concepts merge to become a new yet old concept that is still nameless or rather whose name has been overwritten by linguistic colonialism.         

     Social justice remains the subject matter of both Ngugi’s and Armah’s fictional writings. By drawing a parallel between biblical narratives and African history, both writers base their fictions on the myth of eternal return. For Armah, Slave trade and colonialism are the consequences of a previous evil committed by the community against itself. Likewise, Ngugi considers neo-colonialism as the natural outcome of the betrayals that took place during the colonial period. Therefore, an Afrotopia would be improbable without redemptive acts.

CONCLUSION

Conclusion

Throughout this thesis, we have been trying to study Armah’s and Ngugi’s endeavour to reproduce the Jeremiadic pattern in their narrative fictions despite their proclaimed objections to the Judeo-Christian theological tradition, a tradition which played an important part in the spiritual, mental and geographical colonization of Africa. Both writers committed themselves to the action of deconstructing Western sacred discourses because of their transtemporal negative influence on the promotion of an African renaissance rooted in black communalism. The hermeneutical role performed by their major works is linked to the theories of midrashic typology. Armah’s deconstructive retelling of the Torah in his Two Thousand Seasons is not only an attempt to provide an alternative understanding of the Old Testament, but also a genuine search for a sacred narrative able to inscribe the black race at the centre of human destiny and grant a tone of legitimacy to any act of violence that aims at fulfilling the prophecy of future regeneration. It seems that both novelists have failed to find an alternative discourse to the biblical one so as to help blacks transcend the existential vacuum caused by traditional religious systems, a transcendence that is crucial for social motivation. For their undertakings, Armah and Ngugi have developed what can be termed a hermeneutics of revolt, an exegesis deeply rooted in the requirements of the black theology of liberation.

        Western interpretations of the Bible define colonialism as a philanthropic act that aims at restoring the “lost tribes of Israel” to the Way of Christian salvation, while the Slave Trade has been justified as an act of redemption for the sin of Canaan. This hermeneutics of dominion has produced a semantic framework through which the features of African identity and history are defined.  The awareness of Ngugi and Armah about the impossibility of altering the narrative structure of the Judeo-Christian theology, which is deeply replicated by the African cultural self, has led them to adopt what can be termed an ideology of containment. This ideology aims at Africanizing biblical narratives, an aim that was easily achieved by both writers due to their ontological and epistemological compatibility with African traditional mythology. Armah was able to develop an African version of the lamentations of Jeremiah because his narrative discourse is informed by a strong commitment to oral tradition. The myth of Osiris corresponds greatly to many scriptural narratives, namely the story of Christ’s resurrection and the Qor’anic story of  Osiar, who, after being dead for 100 years, came back to life again as a saviour of the Torah. Concerning these correspondences, I see little importance at this level to debate the originality of the one or the other. What can be more fruitful is to consider the great potential of these narratives in generating moral good and evil.

      This exegetical endeavour is deemed more important than the narrative itself since the latter is always prisoner of what the interpreter makes of it. According to Eriks Uskalis, myths are of neutral nature, due to their timelessness. This semantic vacuum has been exploited by both Ngugi and Armah to reverse the scriptural meaning designed by the West to subjugate blacks and steal their lands. Moreover, an alternative typology has allowed Ngugi and Armah to switch roles in the biblical drama, turning whites into evil monsters and blacks into an oppressed chosen people.  

       The hermeneutical potential of the narrative tradition has enabled both Ngugi and Armah not only to reconstruct the parameters of reality which have been established by Western canonical narratives during the long period of slavery and colonialism, but also to reinterpret the Scriptures from the point of view of the colonial subject. The latter has been reinscribed by means of parody and midrashic intetextuality in the major works of both writers. They are determined to contain, rather than to alter, the biblical discourse, which is obviously rooted not only in their convictions about the ontological relationship of this master-narrative with universal truth, but also in their awareness about the possibility of fighting the enemy with his own weapon.

Armah has appropriated biblical orality for two main reasons. The first one refers to his attempt to emulate the voice of God in the Old Testament. The second is related to its compatibility with the oral nature of African languages. The power of Armah’s rhetorical discourse is also the result of the mystic features of language that Armah borrowed from the Judeo-Christian esoteric tradition. His rhetoric of power takes the form of an emotional language that we often find in the poetry of the lamentation of Jeremiah. 

            The recurrent failure of political leadership in Africa has urged both writers to explore the prophetic forms of charismatic authority. This concept of religious leadership, where authority is often identified with divine or semi-benevolence, appears to be the main reason behind this crisis. African leaders usually emerge as saviours only to end as Trojan Horses sent by the West. Good prophets are often juxtaposed with false ones. The aim behind this juxtaposition is to highlight the ontological overlap between good and evil and the possibility for the latter to assume the shape of the former. This paradoxical situation towards the possibility of embracing the figure of the prophet as an archetype for the ideal African political leadership is reflected in the works of both authors. For instance, soon after the death of Kihika, Mugo becomes the new ‘saviour’ in the eyes of the people. 

          Slavery and colonialism made recourse to the messianic form of political leadership as a pragmatic necessity because of its typological relationship with the biblical Exodus. For Armah, African slavery is no less exceptional than the one undergone by Jews.   Similarly, the typological perception of the colonial situation in Ngugi’s A Grain of Wheat is an important consequence of the psychosomatic hermeneutical reading of the scriptures. The obsession of Africans with freedom ever since the beginning of slavery determined their perception of reality. 

A charismatic leader communicates his ‘exceptional nature’ through a self-imposed alienation. This absence opens the door for popular imagination to make of him the object of its desire and give an image of perfection to his metaphysical presence. Ngugi’s A Grain of Wheat and Wizard of the Crow have gone a long way in the dramatic exploration of the social construction of authoritarian leaders.  Mugo’s alienation was interpreted by people as a trait of prophetic personality. Popular mystification of idiosyncratic persons like Mugo is not too much related to them as it is related to the psychology of popular desires and expectations of reincarnating Biblical leaders in those who manifest some analogies of behaviour. In other words, persons like Mugo are metonymically associated with the archetypal leader. Mugo’s alienation is, therefore, typologically related to that of Moses on Mount Sinai. Although not all those who are idiosyncratic and alienated are mythified or deified, the majority becomes a group of mystic persons prone to be defined either as Messiahs or devils.   

          The apocalyptic discourse that informs Armah's narrative fictions is rooted in a paradoxical moral state where good and evil are deconstructed only to become a teleological unity. The evil of slavery is portrayed as a necessary holocaust for the resurrection of African communal values. Armah's Two Thousand Seasons depicts the “middle passage” not only as a catacomb where captured slaves are buried alive, but also as a birth place of black consciousness. It is thanks to the latter that blacks learnt the communal nature of individual salvation. 

     Although Ngugi's apocalypticism is informed by this same ideology, his aims are more related to the reading of the colonial or postcolonial present through a biblical perspective. The latter converts Ngugi's novels into narrative allegories where moral good and evil is defined by reference to the biblical antecedent. In other words, the moral dimension of Ngugi's narrative is determined by a structural analogy to what has already been defined as moral in the biblical worldview.

           The theodic theme can be related to the evil side of Christianity which sanctified colonialism and paved the way for neo-colonialism.  Ngugi recurrently questions the goodness of God that privileges whites in spite of their evil practices in Africa during the colonial period and excludes black freedom fighters from salvation, a ‘benevolence’ that allows the suffering of innocent people. Theodicy thrives in the works of Ngugi due to God’s metaphysical presence. This ‘absence’ of God from history leads Ngugi to denounce God as an unreliable entity. After all, he forsook his son when nailed on the cross, and his children in the Jewish and black holocausts.  

         The deconstruction of the concept of the sacred constitutes a thematic nexus that ties all the works of Ayi Kwei Armah including the most recent ones. Two Thousand Seasons highlights the link between despotic regimes and sacred geography, a link that traces back the origin of political power to its theological roots. According to Armah, the desacralisation of geography entails a demystification of the monolithic system of political power.  It also allows the possibility of political reform and reconstruction whenever it is necessary. For Armah, the sacred is nothing beyond what has been constructed as such by society.  However, a socially constructed reality that can be simulated by power and the will of the many becomes nothing more than the will of the ruler. Armah deconstructs the idea of fate by associating it to the concept of state hegemony. Theologically speaking, the concept of fate involves the idea of inexorability and the predetermination of human destiny. In Armah’s The Healers, this idea of historical determinism has been challenged when Densu, the protagonist of the novel, discovers that what appeared to him fateful is nothing but an interpretation of the will of the royals. Therefore, redemptive history becomes a hegemonic justification for the past, present and future exploitation of the masses. 

     By linking the possibility of relating the idea of an Afrotopia to a strong sense of social justice, Armah asserts that the making of an Afrotopia is a matter of the present and not the future. The latter is an image of what has been achieved in the present. It seems that for both writers, Africa is going through an act of redemption for the evil Africa has perpetrated against itself in the course of history.
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َARABIC ABSTRACT
الارميائية الافريقية و الهندسة النبوية للمستقبل في روايات الأديب الغاني ارمى و الأديب الكيني نجوجي
الغرض من هذه الرسالة هو دراسة خطاب الارميائية و الهندسة النبوية للمستقبل في روايات الأديب الغاني ارمى و الأديب الكيني نجوجي. إن المحن التي توالت وما تزالت تهدد الحياة الاجتماعية و السياسية الإفريقية، من تجارة الرقيق والاستعمار إلى استعمار الجديد، تضع المثقفين الأفارقة أمامه التزامات تحثهم على المساهمة الفعالة في إعادة تهيئة خريطة الطريق التي يمكنها أن تعيد العرق الأسود إلى واجهة الحضارة.  كلت الأدبيان  على وعي تام بالآثار المدمرة السردية للإنجيل و كذا مختلف التأويلات التي تدعم الأفكار العرقية التي تشيد  بسمو الجنس الأبيض و تهين بقية الأجناس وخاصتان السوداء منها. 

تهدف روايات الأديبين إلى محاولة إنهاء الاستعمارالروحي من خلال تحطيم و إعادة بناء التوراة. بناء على هذه  محاولات استنساخ للنصوص المسحية و اليهودية المقدسة.   Armah  وNgugi   يمكن اعتبار روايات يمكن أن يطلق اسم   الهرمنطيقا الثورية" على الاديولوجية الد ينية التي بنيت عليها روايات  الأديبين. اتخذ كل منهما التناص كوسيلة لجعل من رواياتهم مدارش يهدف إلى إعادة تفسير النص المقدس من وجهة نضر افريقية. بسبب أزمة قيادة في إفريقيا اختار كل منهم شخصية النبي كنموذج للقائد المثالي.تصبح انووا نبيه إلا بعد تحقيق الجزء الأول من النبوءة أي ألفية الموسم الرق. هذا الشكل من النبوء يستبعد تدخل الله في الحياة البشرية. يسمي توماس ميرتون هذا النوع من النبوءة بالنبوءة بتحقيق الذاة. استعمل كل من الأديبين خطاب الارميائية كبلاغة تحاكي خصائص خطب الله في كتبه المقدس.                              
كما تهدف هذه الرسالة إلي دراسة محاولة الأديبين إعادة بعث الشخصية النبوية في شكل أبطال روائيين عاشوا خلال فترات تاريخية صعبة كتجارة العبيد و الاستعمار.حاول الروائي الكيني نقوقى تفسير فكرة النبوءة بجعلها حتمية اجتماعية و سيكولوجية تعكس رغبة الشعوب المستديمة في إضفاء خصائص القائد المثالي علي أشخاص يحترفون الكارزمة الدينية و السياسية التي تظهر في خطابتهم و سلوكياتهم المليئة بالا حاءات  و محاكات نماذج نبوية موجودة في الكتب المقدسة.
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