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Abstract

This thesis uncovers the previously unremarked presence and significance of archetypes in the novels of the
Franco-Cameroonian writer Calixthe Beyala. It shows how the worldview of her characters is constructed
around three principal archetypal themes, lost paradise, exile and paradise regained, and that her novels are
themselves peopled by archetypal characters, the barren woman, the absent father and the trickster among
others. Dominant among these archetypes is the theme of apocalypse, which is understood not just as a
catastrophe, but also as a revelation, opening the way to a new future, a heaven on earth from which the
sufferings and injustices of the present world are banished. Surprisingly, given the scepticism of Beyala’s
characters about all branches of the Christian church, these archetypal themes and characters are drawn
predominantly from the Bible and from biblical myths such as the flood and the virgin birth, myths that are
dominated by the presence of apocalypse. Thus, in Beyala’s works as in the Bible, the passage from Genesis
to Revelation, from the beginning of the Bible to the end, parallels not just the hero’s journey as understood
by the mythologist Joseph Campbell, but also the process of loss, wandering and reintegration illustrated

notably in the works of Jung and other depth psychologists.

Keywords: Calixthe Beyala, apocalypse, Bible, archetype, myth.
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Introduction

Calixthe Beyala is a Franco-Cameroonian novelist who, between 1987 and 2014, published twenty
books, mostly novels.! The extensive critical attention given to her fiction takes little notice of its rich
mythical and archetypal dimension, significantly rooted within a religious context. Scholarship has
focused primarily on the themes of feminism, social justice, identity and exile, touching on religion
only as the source of her political and social views.? For example, in his article ‘Black female writers’
perspective on religion, Alice Walker and Calixthe Beyala’, Mainimo examines the way in which
Beyala presents a subversive view of Judea-Christianity as chauvinistic and patriarchally orientated
in novels such as C’est le soleil qui m’a briilée and Seul le Diable le savait. Mainimo maintains that
Beyala’s exploration of religious issues suggests a commitment to rid the black community of
traditional patriarchal practices that have enslaved black women.* Similarly, Rivillas argues that, in
Les Honneurs perdus and Le Christ selon |’ Afrique, religion is often criticized for its failings but can
be seen as a psychological crutch for those in need.*

In contrast, this thesis offers an original contribution to beyalian studies by focusing on the
myths and archetypes out of which Beyala’s social and political concerns are born, myths and
archetypes which lie at the core of her writing. In particular, by highlighting the centrality of the
theme of apocalypse, understood as both catastrophe and revelation, Beyala’s works can be situated
in a broader context, thus allowing for a mythological, biblical and psychological approach to the
deconstruction of her texts. This approach enriches the understanding of Beyala’s use of myth as a
literary tool and its connection to broader archetypal structures within a coherent interpretative
framework.

This focus on myth and archetype makes possible a multifaceted reading of Beyala’s works,
combining Jungian psychology, mythological studies and postcolonial literary analysis. It also
contributes to the field of studies on Beyala’s literature by engaging with African oral traditions,
successfully highlighting the intersection between African folklore and biblical myths. This close

relationship between myth and meaning can be seen in Beyala’s use of intertexts. Beyala has twice

' A complete list of Beyala’a works can be found in the Bibliography.

2 A full list of relevant critical literature on Beyala consulted during the preparation of this thesis can be found in the
Bibliography.

* Wirba Mainimo, ‘Black female writers’ perspective on religion: Alice Walker and Calixthe Beyala’, Journal of Third
World Studies, 19.1 (2002), pp. 117-136.

4 Maria Torrano Rivillas, ‘Calixthe Beyala, en busca de la identidad entre Africa y Europa’ (Doctoral Thesis, Universidad
Auténoma de Madrid, 2019).
<https://repositorio.uam.es/bitstream/handle/10486/688251/torrano_rivillas_maria.pdf?sequence=1&isAllowed=y>
[accessed 29 august 2018].


https://repositorio.uam.es/bitstream/handle/10486/688251/torrano_rivillas_maria.pdf?sequence=1&isAllowed=y

been accused of plagiarism, first in 1996 for borrowing, in Le Petit Prince de Belleville, from works
by two American writers, Howard Buten and Charles Williams, and in 1997 for plagiarizing Ben Okri
in her novel Les Honneurs perdus. However, Beyala has strenuously defended herself against these
accusations, saying that her novels derive from African ‘oral tradition’, with its emphasis on folklore
and archetypes.

Typically, in Beyala’s novels, the African characters have been estranged from their roots and
their cultural heritage, they live a traumatized existence on the margins of European, or Europeanized
African society, disempowered but living in the hope of a better future existence. Occasionally the
situation is reversed, and European characters find themselves lost or threatened in the vastness of
the African continent. In both cases, the pattern of their lives is expressed through myths and
archetypes drawn from a variety of sources, but predominantly from the Bible, which is, perhaps, the
principle ‘plagiarized’ text or unacknowledged intertext in Beyala’s work.

This thesis begins with a discussion of myth and archetype, followed by chapters which focus
on the myth of lost paradise, the experience of exile, the archetypal characters that inhabit the beyalian
universe, and the apocalypse which ushers in a new heaven on earth. But the post-apocalyptic world
is understood not just in social terms, but as a place of peace and harmony between individuals and
nations. As Bill Plotkin points out, ‘The Biblical metaphor is that life leads from the garden of
innocence to the world of knowledge-pain-freedom and then returns to the garden, now a place of
wisdom, which is the matured embodiment of innocence’.” It is a metaphor for the process described

by Jung as individuation, a process that is essentially revelatory, or apocalyptic.

5 Bill Plotkin, Nature and the Human Soul: Cultivating Wholeness and Community in a Fragmented World (Novato,
CA: New World Library, 2008), p. 138.



Chapter 1: Myths and Archetypes

The function of myth is to embody that which is universally true and to give expression to that which
is known only unconsciously or subliminally. Myth is at the heart of Beyala’s novels, expressed
through folklore or legend in the imaginative world of her characters.

Myth and mythology are an acknowledged presence in Beyala’s novels. For example, in Cest
le Soleil qui m’a brilée, Ateba maintains that ‘le péché est une illusion, il n’y a jamais eu de péché,
le péché est un mythe. Et Adam et Eve? Un mythe’ (SOB, 158). Or again, in Les Arbres en parlent
encore, Edéne speaks of ‘la femme-flamme ou de la femme-mére qui apparaissent dans les
mythologies des peuples’ (LAPE, 393). Similarly, in Les Honneurs perdus, Saida claims that ‘[elle]
naqui[t] comme naissent les mythes’ (HP, 29) meaning that the people of her village regarded her
birth as a supernatural event. But, to understand the significance of ‘myth’ in Beyala’s work, the term
must be set within the context of the developing study of mythology that has been taking place since
the nineteenth century and which, today, has become an interdisciplinary field incorporating folklore,

anthropology, theology, literature and psychology.

Defining Myth and Archetype

In order to pursue this study, it is therefore necessary to define myth. According to the Romanian
historian of religion, Mircea Eliade, myth expresses the ‘absolute truth, because it narrates a sacred
history’, a transhuman revelation which ‘took place at the dawn of the Great Time, in the holy time
of the beginnings’. Eliade further maintains that when myth is regarded as real and sacred, it becomes
a model and a justification for all human actions. Myth is therefore ‘a true history of what came to
pass at the beginning of Time, and one which provides the pattern for human behaviour’ as man is
able to detach himself from the profane time and magically re-enter the ‘Great Time’, also known as
‘the sacred time’.” When the sacred time is entered, myth reveals itself as the primary carrier of

spiritual and mystical awareness, a position that has been championed not just by Mircea Eliade but

¢ On folklore, see: Stith-Thompson, Motif-Index of Folk-Literature: A Classification of Narrative Elements in Folktales,
Ballads, Myths, Fables, Mediaeval Romances, Exempla, Fabliaux, Jest-Books, and Local Legends (Bloomington:
Indiana, 1955-1958); and Joseph Campbell, The Hero with a Thousand Faces (London: Princeton University Press, 1949).
On anthropology, see: James George Frazer, The Golden Bough (London: Oxford University Press, 2009). On theology,
see: Rudolf Bultmann, The New Testament and Mythology and Other Basic Writings (London: SCM Press, 1985). On
literature, see: Northrop Frye, Anatomy of Criticism Four Essays (Princeton, New Jersey: Princeton University Press,
1957), esp. Northrop Frye, ‘Archetypal Criticism: Theory of Myths’, in Anatomy of Criticism Four Essays (Princeton,
New Jersey: Princeton University Press, 1957), pp. 131-242. On psychology, see: Carl Gustav Jung, The Structure and
Dynamics of the Psyche (England: Routledge & Kegan Paul Ltd, 1960).

7 Mircea Eliade, Myths, dreams and Mysteries: The Encounter between contemporary faiths and archaic reality, trans.
by Philip Mairet (London: Harvill Press, 1960), p. 23.



also by Carl Jung and Joseph Campbell. Gert J. Malan maintains that myth also has an ontological
significance as it refers to ‘a connection between our essential reality and our actual reality’.® He
argues that, when viewed from this perspective, ‘myths are revelatory, disclosing the human condition
we all share and can thus have a transformative effect on those who attend to them’.’

Malan also argues that myth has the means to remove us from the mundane and open us to
new and unknown possibilities of meaning and humanity. He insists that myth is able to provide us
with the opportunity to journey out of the self, through confrontations with realities that exist other
than the self. Eric John Sharpe states that, where such confrontations occur, myth ought to be
understood as ‘a type of narrative which seeks to express in imaginative form a belief about man, the
world or deity which cannot adequately be expressed in simple propositions’.!°

From a psychological perspective, Jung argues that myths are ‘original revelations of the
preconscious psyche, involuntary statements about unconscious psychic happenings, and anything
but allegories of physical processes’.!! Jung is thus of the view that myth serves to satisfy one’s
psychological need for contact with the unconscious: ‘myths are archetypal form-making entities that
knit the individual to the collective psyche on a conscious and unconscious level’.1?

The study of myth has also led to a process of demythologizing, meaning that myths are no
longer understood as being literal, but their archetypes are invested with universal significance.
Religious scholar Robert A. Segal comments on Rudolf Bultmann’s concept of demythologizing,
maintaining that for Bultmann, demythologizing means ‘preserving the mythology by extricating its
true, symbolic meaning’.!® For example, with regard to the biblical story of Noah’s ark, ‘to interpret
the flood as a symbolic statement about the precariousness of human life would be to demythologize
the myth’.!* Consequently, demythologized myth is ‘about the human experience of the world [..] an
expression of what it “feels” like to live in the world’!®, as per Bultmann’s words who maintains that:

The real purpose of myth is not to present an objective picture of the world as it is, but to

express man’s understanding of himself in the world in which he lives. Myths should be

interpreted not cosmologically, but anthropologically, or better still, existentially.'®

8 Gert J. Malan, ‘Ricoeur on myth and demythologising’, HTS Theological Studies, 72.4 (2016), p. 10.

° Malan, p. 10.

10 Bric John Sharpe, Fifty Key Words: Comparative Religion (London: Lutterworth Press, 1971), pp. 44—45.

1 Carl Gustav Jung, The Archetypes and the Collective Unconscious, trans. by R.F.C. Hull. In Herbert Read et al. (eds.),
The Collected Works of C.G. Jung, Vol. 9. (London: Routledge & Kegan Paul, 1959), 20 vols, p. 261.

12 Susan Rowland and Joel Weishaus, Jungian Arts-Based Research and The Nuclear Enchantment of New Mexico
(London and New York: Routledge, 2021), p. 67.

13 Robert Alan Segal, Myth A Very Short Introduction (Oxford: Oxford University Press, 2004), p. 36.

14 Segal, p. 37.

15 Segal, p. 38.

16 Rudolf Bultmann, Theology of the New Testament (New York: Baylor University Press, 2007), p. 10.

4



Thus as Wilber says, ‘the “hidden power” of myth is released when it is taken up in the open space
created by rationality’.!” Similarly, according to Wilber ‘all the world’s great mythologies exist today
in each of us, in me and in you. They are produced, and can at any time be produced, by the archaic,
the magic, and the mythic structures of our own compound individuality.'®

However, before exploring the way in which archetypal myths feature in Beyala’s novels, a
definition of archetype is also required. Jung claims that, ‘All the most powerful ideas in history go
back to archetypes’.!® This is, however, a term with multiple meanings. In psychology, an archetype
refers to a universal pattern of thought or symbolic image that is present in the collective unconscious
of human beings. According to Jung, ‘the essential forms and motifs of the world’s great mythologies
— the “archaic forms” or “archetypes” — are collectively inherited in the individual psyche of each of
us’, that is in the collective unconscious.?’ In literature and literary criticism, an archetype is a
recurring symbol or motif that represents universal themes or human experiences. Rowland maintains
that, ‘Symbols stand for what cannot be represented except in words that evoke deeper mysteries.
They point to what is hardly known, not yet known, or unknowable. They are the chief conduit for
the collective unconscious and its archetypes in dreams and in art.?! And, in mythology and folklore,

an archetype refers to a situation or character that is considered universal among different cultures.

Archetypes in Beyala’s Novels
A Jungian approach to archetypes is particularly applicable to Beyala’s novels, though this thesis
does not seek simply to offer a Jungian analysis of Beyala’s work. Beyala’s novels are rich in
psychological language which denotes concepts like the collective unconscious and acausal
synchronicity. The term collective unconscious is employed and the notion is evoked in several of
Beyala’s novels. For example, in Lettre d 'une Afro-francaise a ses compatriotes, she maintains that
‘[1a] douleur s’impose dans 1’inconscient collectif” (LAFC, 20), and in Amours sauvages, Océan says
to Eve-Marie that ‘ce peuple a besoin d’une psychanalyse collective’ (4S, 138). Both these references
imply that when the collective unconscious is not addressed, unresolved trauma remains beneath the
surface and impairs healing on an individual and collective level.

Jung’s notion of synchronicity, which refers to ‘meaningful coincidences between the psyche
and the material world’, is also frequently found in Beyala’s novels.?? Young Woon Ko defines

Jung’s concept of synchronicity as ‘a condensed form of his archetypal psychology, in which the

17 Ken Wilber, Sex, Ecology, Spirituality: The Spirit of Evolution (Boston and London: Shambhala, 1995), p. 250.

18 Wilber, p. 220.

19 The Structure and Dynamics of the Psyche, trans. by R.F.C. Hull. In Herbert Read et al. (eds.), The Collected Works of
C.G. Jung, Vol. 8. (London: Routledge & Kegan Paul, 1960), 20 vols, p. 158.

20 Rowland and Weishaus, p. 67.

2! Susan Rowland, Jungian Literary Criticism: The Essential Guide, ed. by Luke Hockley (London and New York:
Routledge, 2019), p. 15.

22 Rowland, p. 170.



preconceived pattern or the unconsciousness of the human psyche manifests itself’.?* In Beyala’s
novels, synchronicity manifests when internal psychological events are linked to external events by
coincidences. These external events are mostly characterized by elements of nature in Beyala’s
novels. For example, in Les Honneurs perdus, Saida fetches Loulouze from the ‘centre aéré’ and, as
they make their way home, Saida notices that ‘Un groupe d’oiseaux vola au loin, en formation bien
ordonnée’, reminding her of ‘un banc de poissons’ (HP, 240). After observing this, Saida declares
that she had ‘une briilante nostalgie de la mer, le désir d’exposer [son] corps a la brise et au soleil, de
voir la paroi des foréts scintiller dans la lumiere’ (HP, 240). The synchronous event in Les Honneurs
perdus thus reveals the protagonist’s desire to return to her homeland in Africa, an environment where
she can be at one with nature in a way that is impossible in Paris where ‘ces plaisirs m’étaient
interdits’ (HP, 240).

In Beyala’s novel L’Homme qui m’offrait le ciel, Andela speaks to Rosa about a possible
future romantic relationship with Frangois. Whilst in conversation, Andela notices that ‘Un chat
miaule quelque part’ and simultaneously she observes ‘la bouillie d’une pelouse non tondue et un
chien quiy pisse’ (HOC, 72). In general, the symbolism of cats portrays every aspect of human nature,
good and bad. On the one hand, the cat represents jealousy and anger whilst on the other hand, it
illustrates power, strength, majesty, and during rituals and ceremonies, the cat often symbolizes man’s
connection to his ancestral spirits. The cat spirit can be one’s protector but may also represent that
which could possibly be one’s downfall, whereas dogs often symbolize guidance, faithfulness and
fidelity. Spiritually, a dog encourages man to remain loyal in relationships and to remain true to
commitments. The cat thus portrays the uncertainty that Andela experiences regarding the future of
her relationship with Francois, and the dog may be a representation of Andela’s subconscious psyche
that wants the relationship between her and Francois to succeed. Later in the novel, Andela is upset
after her lover, Frangois, ends their relationship. The following morning Andela describes how ‘le
soleil se leva et un corbeau se posa sur le toit” (HOC, 202). Universally, a crow is often regarded as
a bad omen, as they are perceived to be synonymous with death. The crow thus externalizes Andela’s
internal psychological state, which at this moment is linked to feelings of hurt, sorrowfulness, anger
and the death of her relationship with Francgois. Andela declares that she is overwhelmed by ‘une
forte odeur de souffrance’ and that ‘méme Dieu en personne ne peut pas goupiller ¢a’ (HOC, 202).

A further example of synchronicity is found in La Petite Fille du réverbere, when
Tapoussiéere’s mother, Andela, disrupts her daughter’s internal psychological state by revealing to her
the identity of her biological father. Tapoussicre is left feeling unsettled and even starts to question

the relationship she has with her grandmother. She declares that, ‘grand-mére ne semblait plus se

2 Young Woon Ko, Jung on Synchronicity and Yijing: A Critical Approach (NewCastle, UK: Cambridge Scholars
Publishing, 2011), p. vii.



soucier de mon destin, comme si 1’intrusion d’Andela mettait un terme a nos murmures, a nos rires
clairs, a nos soupirs [...] et méme a nos on disait que...que quoi’ (PFR, 220). When Tapoussiere asks
her grandmother why she no longer tells stories to her, ‘des lucioles voletaient et posaient leurs phares
clignotantes sur les feuillages. Un chien aboya. Un chat miaula et les cris d’une chouette troucrent
I’obscurité’ (PFR, 220). In many African cultures, the owl is associated with foolishness, witchcraft
and misfortune. The evocation of the owl thus symbolically represents Tapoussiére’s psychological
state as she experiences feelings of anger, uncertainty and insecurity triggered by the presence of her
mother.

These examples suggest that the psychological state of Beyala’s characters belongs to a
mythical world in which nature and animals reign, providing the characters with an opportunity to
grow spiritually and achieve a state of interconnectedness with the cosmos. Synchronicity in Beyala’s
novels thus corresponds with Bernard D. Beitman’s view that the phenomenon of synchronicity can
be a vital tool in the quest for self-actualization, particularly in relation to the natural world and
cosmos.?* The synchronous events also demonstrate that Beyala makes use of certain animals and
draws upon the symbolism that they have in African culture to illustrate her characters’ state of mind,
particularly when it is associated with evil spirits and bad omens. This argument is supported in
Jung’s book Man and his Symbols when he maintains that, ‘The Self'is often symbolized as an animal,
representing our instinctive nature and its connectedness with one’s surroundings. (That is why there

are so many helpful animals in myths and fairy tales)’.?®

Grasping the Meaning of Myths and Archetypes

Myths and archetypes do not immediately reveal their meaning, but must be interpreted. In her novels,
Beyala makes use of dreams, fantasy, imagination and memory, supplemented by the art of the griot,
in order to do so.

Dreams and myths are both rooted in unconscious depths and are a revelation of the
unconscious. On this point, Jung noted that ‘The whole world of myth of fable is an outgrowth of
unconscious fantasy just like the dream’.2¢ Jung further believed that the motifs found in dreams and
myths are so similar that they are almost identical, he claims:

The indubitable occurrence of archetypal motifs in dreams makes a thorough knowledge of

the spiritual history of man indispensable for anyone seriously attempting to understand the

real meaning of dreams. The likeness between certain dream motifs and mythologems is so

striking that they may be regarded not merely as similar but even identical. This recognition

24 Bernard D. Beitman, ‘Coincidence Studies’, Psychiatric Annals, 41.4 (2011), pp. 561-571.

25 Carl Gustav Jung, Man and his Symbols (London: Aldus Books Limited, 1964), p. 207.

26 Carl Gustav Jung, The practice of psychotherapy: Essays on the Psychology of the Transference and other subjects
(Virginia: Pantheon Books, 1954), p. 14.



not only raises the dream to a higher level and places it in the wider context of the

mythologem, but, at the same time, the problems posed by mythology are brought into

connection with the psychic life of the individual.?’
Dreams are a recurring motif in Beyala’s novels. For example, in Les Arbres en parlent encore, it is
said that it is important to listen to one’s dreams, because they are ‘encore du domaine de la réalité’
(LAPE, 203) and in La Petite Fille du réverbere, Tapoussiere’s grandmother says to her, ‘Fais
attention a ce que les réves te diront’ (PFR, 179). These statements echo Jung’s view that dreams act
as a window into the unconscious: ‘the dream is a spontaneous self-portrayal, in symbolic form, of
the actual situation in the unconscious [...]. The dream is specifically the utterance of the
unconscious’, which so often reveals the truth about reality.?® In other cases, dreams also have the
ability to break an individual free from a worldview that is perhaps too constricting or banal. When
a dream achieves this, it conveys a spiritual or religious significance and provides insights into
questions regarding life situations, and it may equip an individual with the necessary means to
transform the way he or she views herself and the world. In Le Soleil qui m’a briilée, Ateba dreams
of Iréne, right after Iréne opposed societal norms by aborting her baby:

Ateba est allée directement se coucher. Elle a sombré aussitot dans un profond sommeil greffé

de réves qu’Iréne habitait. Tantot elle apparaissait, éclatante dans sa robe blanche, sa couronne

de fleurs d’oranger se confondant avec 1’azur, riant, s’étirant dans les airs, tantot elle était une

sorte de femme-girafe, agitant son cou sans cesse pour imposer le refus aux cancrelats. Elle

disait que les noces n’étaient plus [...] (SOB, 164).
Through this dream, Ateba subconsciously acknowledges the fact that her friend has broken free from
the stereotypes regarding abortion, and has managed to create a new path for herself which is free
from the given societal norms and values. The mention of the giraffe-woman in Ateba’s dream also
echoes the African mythological view which regards the giraffe as one of the holiest animals on earth,
and a symbol of all seers, prophets and diviners. Ateba’s dream thus echoes Rowland’s view that
‘dreams are to be respected as sources of archetypal energy for individuation which, facilitated, will
have a healing compensatory function’.?’ Given this interpretation, Ateba’s dream reveals that there
is hope that Iréne might undergo individuation and experience healing.

The internal psychological state of Beyala’s characters is often manifested through
apocalyptic dreams which parallel the function of dreams within the biblical context. The Bible not

only acknowledges the existence of dreams but also legitimizes them as vehicles through which God

27 Carl Gustav Jung, ‘Foreword to White’s God and the Unconscious’ in Collected Works of C.G. Jung, Volume 11:
Psychology and Religion: West and East (Princeton NJ: Princeton University Press, 1969), pp. 299-310.

8 The Structure and Dynamics of the Psyche, trans. by R.F.C. Hull. In Herbert Read et al. (eds.), The Collected Works of
C.G. Jung, Vol. 8. (London: Routledge & Kegan Paul, 1960), 20 vols, p. 263.

2 Susan Rowland, Jungian Literary Criticism: The Essential Guide (London and New York: Routledge, 2019), p. 69.

8



communicates with humans. George H. Martin, a Professor of Christian missions, declares that it is
through dreams that God announces judgement, bestows promises, provides revelation, direction,
instruction and makes information available about the future.’® As an illustration of this he quotes
Job 33:15-18 where Elihu says to Job, ‘In a dream, in a vision of the night, when deep sleep falls on
people as they slumber in their beds, he [God] may speak in their ears and terrify them with warnings,
to turn them from wrongdoing and them from pride, to preserve them from the pit, their lives from
perishing by sword.’3!

In Beyala’s novel Tu ¢ ‘appelleras Tanga, the Bible is the referent when Tanga has a nightmare
on the night she is beaten up by her mother and insulted by her father. Tanga realizes that ‘[elle] serve

de défouloir aux hargnes ménageres (777, 146) and she spends ‘longtemps a [se] draper dans les

souvenirs, a [s]’enforcer un poignard dans le crane pour saccager le germe’ that birthed her (777,

147). She then describes this nightmare, which surfaces the current state of her psyche, as follows:
De temps a autre, j’entre dans une étrange somnolence. Une forét d’épines m’accueille. Elle
me fascine. Je pénétre ses entrailles. Elles se transforment en milliers de vieillards agressifs.
Des édentés. Des puants. Des éclopés. Je recule. Ils clament qu'ils sont les doigts de la

Providence (77T, 148).

In this context, reference to ‘les doigts de la Providence’ (777, 148) recalls Belshazzar’s feast and
the story of the writing on the wall as recounted in Chapter 5 of the book of Daniel. The mention of
Providence in Tanga’s dream is also pivotal as it refers to God’s governance over the affairs of men
and the destiny of humanity.

On a personal level, Divine Providence has to do with the fulfilment of an individual’s destiny,
implying that God has a specific plan or destiny for every individual and that he orders events in an
individual’s life to bring a certain destiny to fruition. The violent association with the ‘les doigts de
la Providence’ in Tanga’s dream thus reveals Tanga’s subconscious as she questions why God has
chosen such a cruel destiny for her, one in which both her parents are abusive towards her. From a
different perspective, one may argue that this is God’s way of communicating a certain message to
Tanga indicating that, in God’s providence, everything happens for a reason, whether for good or ill:
as stated in Ephesians 1:11, ‘In him we are chosen, having been predestined according to the plan of
him who works out everything in conformity with the purpose of his will’. Tanga’s dream is also a
metaphorical description of the violent life lived by many children in Iningué, a life which is

characterized by domestic abuse and the reversed parent-child role.

30 George H. Martin, ‘The God Who Reveals Mysteries: Dreams and World Evangelization®, Southern Baptist Journal of
Theology, 8, (2004), pp. 60—72.
31 For the purpose of this study, the New International Version of the Holy Bible is used as the default text.
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Fantasy is also a source through which the meaning of myth and archetype is often revealed
in Beyala’s novels. In some cases, myth and fantasy are used in conjunction with each other as a
means by which her characters are able to understand the world, create unreal stories to make sense
of reality, and to articulate challenging times. Fantasy is thus understood as a sequence of events or
mental images which originate from conflicts, desires and or wishes as a way of visualizing the unreal.
In some cases, fantasy may also serve the ego as a defense for the recognized self, or may take over
superego functions by providing the imagery based on the ‘self’ that is projected to others. For
example, in La Petite Prince de Belleville, Loukoum envisions himself as an eagle. He says: ‘Moi,
Jaurais aimé étre un oiseau. Un aigle. J’aurais jamais eu d’horreurs. Je survolerais tout avec
philosophie’ (LPPB, 106). Loukoum’s reference to the eagle signifies the symbolical meaning of an
eagle in many African communities, which is linked strength, freedom and power. Thus, when he is
transformed into an eagle, he is physically relieved from the harsh realities of his household
circumstances. Being an eagle means that he takes on the role of an outsider who is able to
philosophically observe and speak about the world that surrounds him. On another occasion,
Loukoum creates a fantasy dog to comfort him during difficult times: ‘J’ai un chien. Il s’appelle
Superman. Quand j’suis triste, je I’appelle, alors il saute sur moi, il fait plein de bisous et j’suis plus
triste. J’peux 1’appeler et il te fera des caresses et t’auras plus de chagrin. Plus du tout. Du tout’
(LPPB, 199). Here, Loukoum creates his own image of Superman, an image which corresponds to
the ancient African culture, and not a Western representation of Superman. In African mythology, it
is believed that ‘good dogs will hear their master even when he is calling them from hell’.>*> Loukoum
thus engages in a reversed modern myth-making process by which he returns to a mythological
representation of Superman.

In Tu t’appelleras Tanga, the protagonist makes use of fantasy to re-imagine the image of
parental figures in Iningué. Tanga declares:

Moi, je travaille en silence et je prie le ciel de me transformer. Le miracle se produit. Je

deviens une plante gigantesque a multiples tétes. Avec mes lianes-tentacules, je ramasse les

adultes et les étouffe. Je lache mes proies au dernier spasme. Je les regarde, les lévres, les

yeux, les nez, cet amas de chair lavé par la mort. Je les trouve beaux. Je me penche vers eux,

assiégée de tendresse. Je les embrasse sur la bouche, puis les retourne a la poussiére (777,

77).
Tanga’s reference to “une plante gigantesque’ relates to many mythological traditions which associate
plants with birth, rebirth or with the eternal cycle of life. Tanga’s wish is thus for the adults in Iningué

to undergo a rebirth which will equip them with the necessary spiritual growth to be better individuals,

32 Jan Knappert, An Encyclopedia of Myth and Legend: African mythology (London: Diamond Books, 1990), p. 72.
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and better parents to their children in their next life. The reference to ‘la poussiere’ is also used
metaphorically to illustrate the biblical significance of death and serves as a reminder that God created
mankind from dust, and as a result of mankind’s sin, our physical bodies will return to dust. It is only
when ‘les adultes’ in Tu ¢’appelleras Tanga are returned to dust that Tanga is able to say, ‘[je] les
trouve beaux’, denoting that a spiritual death is needed so that adults can be forgiven for their sins
towards the children of Iningué.

In Femme nue, femme noire the protagonist, Iréne Fofo, imagines herself as a swallow who
eventually turns into a lioness. In the context of this novel, fantasy serves as a vehicle by which the
protagonist is able to transform herself into something greater than a mere prostitute. Iréne’s fantasy
is revealed when she says:

Je suis une hirondelle: je survole les prairies, les montagnes et les continents. Maintenant, je

suis un singe sur un arbre et de 1a ou je suis, je crotte sur la téte des humains. Tiens, je suis

une gazelle, je galope a une telle vitesse que je rends fous tous les animaux de la savane. Je
me transforme en porc-épic dans les buissons, puis en vipere et en papillon. J’atteins 1’apogée

de ma métamorphose lorsque je me mue en lionne (FNFN, 95).

The animals that feature in Iréne’s fantasy carry great symbolical meaning with regard to African
mythology, where the bird is often regarded as a symbol of faith, faith in the hope of a better
tomorrow. The reference to the ‘lionne’ signifies that through fantasy, Iréne can be transformed into
a lioness which signals strength, majesty and wisdom.

The above examples indicate that fantasy is a vehicle by which Beyala’s characters are able
to create a fictional world in order to escape the realities of everyday life. The fictional world is
mostly characterized by animals, revealing the symbolism of African mythology and the impact of
these symbols and myths on the character’s conscious and subconscious existence. This revelatory
function of myth is noted by Olson, who writes:

Myths can appeal to people, even seize them and touch deeper layers in them than those of

ordinary experience [...] for myths awaken something, certain intentions make themselves

valid as a consequence, and certain longings and wishes arise in connection with such
intentions. Good myth and a good use of myth thus wields a positive influence on people in
certain external or spiritual situations.*?
In the context of Beyala’s writings, fantasy acts as a route to individuation through the process of
active imagination. This is a process by which ‘unconscious material may be brought into
consciousness and individuation is promoted’ as it is ‘a method of surrendering the direction of

fantasies to the other or the unconscious’.** Active imagination thus stimulates a dialogue between

33 Alan M. Olson, Myth, Symbol and Reality (Notre Dame, IN: University of Notre Dame Press, 1980), p. 58.
34 Susan Rowland, Jung A Feminist Revision (Cambridge: Blackwell Publishers Ltd, 2002), p. 172.
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consciousness and the unconscious which results in a sense of wholeness and individuation. Fantasy
can therefore be seen as a creative method that gives Beyala’s characters access to their ‘inner voice’,
an ‘inner voice’ that contains mythic symbolism and archetypes.

Imagination is another medium, alongside dreams and fantasy, through which myth is
revealed. Archetypal psychologist James Hillman argues that the act of imagining is the act of soul-
making, the act of dreaming ourselves into reality.>> For the purpose of this research, imagination is
not understood in opposition to reality but as a means by which Beyala’s characters adapt to reality.
Sharon Blackie expands on the relationship between myth and imagination by maintaining that the
act of imagination allows human beings to infiltrate the veil, to see beyond everyday life, and enter
the world of myth and archetype, and thereby to understand the underlying structures of the cosmos.3®
This view is illustrated by an epigraph in Beyala’s novel Les Arbres en parlent encore:
‘L’imagination est aussi une vérité. On t’écoute’ (LAPE, 93). By engaging in the act of imagination,
and namely that of mythic imagination, we are able to move beyond the limits of our ego and enter
into the deepest layers of our individual psyche, enabling us to understand the way in which we are
connected to the world soul, the psyche of the cosmos itself. This is evidenced in Beyala’s novel,
C’est le Soleil qui m’a brulée when the protagonist, Ateba, enters into her individual psyche and
eventually blossoms when she finds herself in a different realm of consciousness:

Avec I’habileté d’un artiste, elle s’acharnait a lui attribuer des caractéristiques propres a

certaines cités dont la beauté la narguait sur des cartes postales. Quelquefois ses visions étaient

si précises et si réelles qu’une puissante vague de bonheur 1’assaillait: Ateba Léocadie, alors,
se laissait emporter. Elle ne se reconnaissait plus, elle s’épanouissait sur une ligne infinie de
pensées inconnues, de sentiments insoupgonnés, d’expériences inédites. Elle riait, chantait,
pleurait sans transition, comme si les barrages de raisonnement que I’homme s’est édifiés

¢taient pures illusions (SOB, 98).

If myth is understood as a way of making sense of the world, then mythologising and imagining are
sense-making and meaning-making processes which equip humanity with the necessary tools to make
sense of the world during times of uncertainty and difficulty.

In several of Beyala’s novels, the characters engage in acts of imagination as a means to
escape reality and enter a mythical realm that provides their psyche with a solution to their current
difficulties. For example, in Tu t ‘appelleras Tanga, Tanga is aware that she is caught up in a system
which uses culture to justify abuse against women and children, she says: ‘dans mon pays, la montre

s’est arrétée la ou commence la culture’ (777, 27). In order to escape this brutal reality of abuse and

35 James Hillman, Re-Visioning Psychology (New York: Harper & Row, 1975), p. 50.
36 Sharon Blackie, The Mythic Imagination: A Manifesto for Cultivating the mythic imagination (2019)
<https://sharonblackie.net/the-mythic-imagination-2/> [accessed 4 April 2024].
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oppression against women and children, she creates an imaginary world in which she becomes ‘la
jeune femme indépendante, intellectuelle, excédée par le relachement littéraire des journalistes’ (777,
27). Tanga also imagines a future world for herself in which she would have ‘[sa] maison, le jardin,
le chien, la pie au bout du pré, des enfants’ (777, 74). In the same novel, Tanga is disheartened by
the fact that her sister is following the same path as the majority of young girls in Iningué, who all
become prostitutes, as a result of poverty and societal values. She imagines a different life for her
sister, as she declares: ‘Mais je voulais pour ma sceur une vie a la dimension des réves dont ma téte
s’emplissait. Quelquefois, il m’arrivait de I’imaginer en tenue de tennis, raquette en main, portant son
corps dans les jardin d’un palais. Etait-ce trop demander? Dans notre vie, il nous fallait une vitrine,
quelque chose a offrir, de quoi réver’ (777, 106).

In Beyala’s novels Le Petit Prince de Belleville and La Petite Fille du réverbere, elements of
nature are used to imagine an ideal mythical world. This usage corresponds to the alchemist,
Rulandus’s definition of imagination as ‘the star in the man’.?” With this definition, Rulandus
establishes a creative link between human nature and the nature of the cosmos that goes back to the
Gnostics, to the mythopoeic imagination of the ancient world, back to the animistic vision of our
ancestors. By imagining a future world, filled with elements of nature, Beyala’s characters envision
a mythical age in which nature governs. For example, in La Petite Fille du réverbeére, Tapoussiére
falls in love with the principal of her school, and she imagines a future with him. She declares:

En réve, j’entrainais Maitre d’Ecole dans un paysage féerique et burlesque, comme certaines

pages de I’Ancien Testament. Je nous voyais assis devant de grands feux ou rotissaient des

moutons entiers, entourés de jarres de miel, nous chuchotant des libertinages enragés et

splendides (PFR, 133).3
In Le Petit Prince de Belleville, elements of nature are also brought to the fore as Loukoum imagines
a future with his girlfriend, Lolita, a future in which they will be married and have children. Loukoum
says: ‘Oui, on se mariera! On aura des momes! Je leur ferai des chambres avec des éléphants, des
hippopotames, des oiseaux et des fleurs... Il y aura des couchers de soleil comme sur les images
pieuses. Avec une grande bréche qui t’aspire vers les trous du ciel...” (LPPB, 259). In a final flourish
Loukoum sees Lolita rising into heaven, as though she were the central figure in the painting of the

assumption of Mary!

37 Martin Rulandus, 4 Lexicon of Alchemy, or Alchemical Dictionary, trans. by Arthur E. Waite (London: John M
Watkins, 1964).

38 It is perhaps not inappropriate to note that, according to Henri Lesétre’s Dictionnaire de la Bible, ‘Le miel était avec le
lait le symbole de la fertilité naturelle du sol’ (Online at Wikisource:
https://fr.wikisource.org/wiki/Dictionnaire_de la Bible Miel). Consequently there is perhaps here a suggestion of
human fertility that pairs well with ‘libertinages’.
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In addition to dream, fantasy and imagination, Beyala also makes use of memory as a medium
to reveal the meaning of myth and archetype. When discussing the relationship between myth and
memory, Vecchi argues that:

Myth plays an important role as a mediator of memory. Access to the past is not always

mediated through exclusive or direct experience of things that have happened. Rather, past

events acquire meaning through their insertion into the differentiated fields of cultural,

symbolic, and visual archetypes.>
In a similar way, La Petite Fille du réverbere, Tapoussicre maintains that her ‘grand-mere considérait
la mémoire comme la seule richesse de I’homme’ (PFR, 42). The fact that her grandmother views
memory in this light indicates that both memory and mythology are vessels by which the past can be
reconstructed. It is important to note that Tapoussi¢re’s grandmother is against modernization and
advocates a return to a mythological past which has been destroyed by the West. Thus, when the past
is reconstructed, it is protected against the insults of time, and its transmission and translation from
one generation to another is made possible. In this vein, Vecchi also argues that ‘myth plays a role in
the conversation and transmission of the past [...]. In relation to the past, memory is a double agent:
it mythologizes the past, and in turn, is mythologized by it’.*

On the same note, Segal argues that myth is set in the past, and the persistent use of myth
implies a rejection of the civilization that threatens its existence. Wilber agrees with Segal as he
argues that the world of myth and magic was destroyed by the onset of western rationalism:
‘Rationality [...] replaces the mythic worldview with rational worldview’.*! In order to reject western
civilization that threatens the position of myth in her novels, Beyala often creates societies that have
reached the stage of magic-myth. For example, in Les Arbres en parlent encore, Edéne reflects back
on ‘une époque magique ou les dieux parlaient aux hommes’ (LAPE, 8), echoing Genesis 3:8 which
reads: ‘the sound of the Lord God walking in the garden at the time of the evening breeze’. By creating
societies that are characterized by magic-myth, Beyala argues in favour of pre-colonial societies that
were dominated by a cosmology in which there was a place for spirits.

The griot, or storyteller, is an archetypal character who also reconstructs and protects the
mythological past, in this case by means of oral tradition. Beyala employs the griot to recount the
past and to transmit a tradition of storytelling from one generation to the next. The importance of the
griot is foregrounded in several of Beyala’s novels. For example, in Les Honneurs perdus, Saida

maintains that ‘[elle a] grandi dans une civilisation orale’ but in which ‘le griot ou le joueur de navet’

39 Roberto Vecchi, ‘Mythology and Memory’, Memoirs, 10 November 2018.
https://memoirs.ces.uc.pt/ficheiros/4 RESULTS AND IMPACT/4.3 NEWSLETTER/MEMOIRS newsletter 26 RV
_en.pdf, p. 2 [accessed 9 February 2024].

40 Vecchi, p. 3.

4 Wilber, p. 244.
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would come together at night and recount stories of the past under the ‘le clair de lune et des étoiles
dans le ciel’ (HP, 375). In L’Homme qui m’offrait le ciel griots are described as ‘les tisserands des
sentiments, les narrateurs des émotions’ (HOC, 156), and in Amours sauvages, the griot is portrayed
as having ‘toute la sagesse de I’ Afrique’ (4S, 126). Amours sauvages further expresses the importance
of the griot through Pléthore who declares that ‘I’humanité a quelquefois besoin qu’on lui dise ses

vérités, en poésie, en lyrisme’ (4S5, 32).

Myths and their Origins

Myths and their archetypes are universal, for example, the creation myth is found in Greek
mythology, the Book of Genesis, and African mythology. Similarly, myths and their archetypes in
Beyala’s novels come from a variety of sources: sometimes they are Egyptian, sometimes Greco-
Roman, sometimes Buddhist, but predominantly they are Christian in inspiration.

Egyptian myths feature in Beyala’s novels. For example, in Le Christ selon [I’Afrique,
Egyptian gods are said to have civilized humanity before the influx of colonization. In one instance,
Homotype has an argument with Madame Abeng and Doctaire Modeste Nourdjou. Madame Abeng
and Doctaire claim that it is the West that deserves recognition as a civilizing influence, whereas
Homotype maintains that it is the Egyptian gods, Amon and Thot who introduced religion, arts,
architecture into society before the West. Homotype proclaims: ‘Au nom d’Amon, nos ancétres ont
civilis¢ I’humanité! Ils ont apporté aux hommes 1’écriture, la religion, les arts, les mathématiques,
I’architecture et...et...” (CSA4, 17). When Doctaire claims that science was discovered in the West,
Homotype responds by saying, ‘T’as rien inventé! Toutes ces connaissances, Thot nous les avait déja
enseignées. T’as fait que les copier comme les Romains avant toi, comme les Grecs avant eux ainsi
que les Arabes, espece d’inconscient’ (CSA4, 17). Further reference to Egyptian gods including Horus,
Isis and Osiris is made in Le Christ selon I’ Afrigue when Boréale describes the inside of Homotype’s
home. She says: ‘Il avait transformé un tabouret en temple sur lequel tronaient les divinités
égyptiennes. Horus avec sa téte de faucon et son corps humain me filait la trouille; la déesse Isis avec
son soleil soutenu par deux cornes me tétanisait, seul Osiris assis entre ses parents me donnait un
sentiment de paix’ (CS4, 124).

Some of Beyala’s novels also reference Greco-Roman myths. The legend of the half orange,
taken from Plato’s Symposium, is referred to in L ’Homme qui m offrait when Andela asks Frangois
if he knows ‘la Iégende de la moitié d’orange?’ (HOC, 193). Circe and the Naiads, taken from Greek
mythology are evoked in La Petite Fille du réverbere. Circe is an enchantress in Greek mythology
and appears especially in Homer’s Odyssey where she offers Ulysses an enchanted drink (a
‘breuvage’) and is also able to transform (‘metamorphoser’) Ulysses’s sailors into pigs. This is

referenced in La Petite Fille du réverbere when Tapoussic¢re dreams of a bright future in which she
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will be able to transform Kassalfam ‘en une ville fantastique, ruisselante de lumiére’. She says: ‘je
déguiserais les gosses du quartier en princes consorts odorants et troublants comme des breuvages de
Circé; d’un battement des paupicres je métamorphoserais nos fesses-coutumieres en naiades’ (PFR,
56).

Reference to Buddhist mythology is also found in Beyala’s novels. For example, In Les Arbres
en parlent encore, the name of the protagonist’s father, Assanga, recalls Asanga who was a spiritual
figure in Mahayana Buddhism. Asanga was the founder of the Yogachara school which emphasizes
the study of perception and consciousness through the act of meditation and philosophical reading.
Edéne recalls how everyone would listen ‘Quand Assanga Djuli parlait’ (LAPE, 7). In the same novel,
the name of the protagonist’s brother, Gatama recalls Gautama Buddha, the Buddha. In Les Arbres
en parlent encore, Gatama is the miraculous child, the Buddhist figure, as his birth is questioned by
the mamiwater who asks Assanga: ‘T’es tu jamais posé la question de comment a été congu Gatama’
(LAPE, 181).

In Beyala’s novels, greater reference is made to African mythology than to Egyptian and
Buddhist mythology. Spirits and ancestors are core elements of African mythology. In Le Petit Prince
de Belleville Loukoum recalls what his mother, M’am, told him about rain. He says: ‘M’am dit que
la pluie, ce sont les bons esprits qui dansent sur les toits des maisons’ (LPPB, 158).*> Human spirits
are believed to exist after death and therefore ancestors remain near to their living descendants to help
and protect them. This belief is seen in La Petite Fille du réverbére when Maitre d’Ecole asserts that:
‘nous étions conscients de la présence des esprits sur terre!” (PFR, 169).

In Les Honneurs perdus, Zoubida narrates the well-known African tale called L 'Os, which
recounts the story of an orphan who is mistreated by her father’s second wife. She flees from her
home and as she travels along she renders assistance ‘aux créatures inhumaines’ with the result that
‘elle fait un retour triomphal dans son village, tant ces entités, contentes d’elle I’ont comblée de
richesses’ (HP, 374). In the same novel, Saida listens to stories taken from African mythologies which
tell of the mamiwater, who is a water spirit often representing a balance between dark forces and
angelic beings. She recounts ‘I’histoire du mamiwater, qui volait I’esprit des enfants trés beaux; celle

de la femme-étoile transformée en riviere de larmes; celle de 1’enfant tétue dont la téte explosa et

42 The English translation of this novel expands upon the original French text, making the significance of the African
mythology clearer. The English text reads: ‘It was raining hard. Just as in the stories M’am tells me. Rain is the spirit of
good, it helps children grow, a little like the milk you suckle! Sometimes I really think the rain is my mum’s milk, the
one I don’tknow. I open my mouth and let the water flow in, and I am as happy as can be...Because it’s the spirit of the
ancestors I’'m drinking and this way I won’t lose my identity completely. I do not tell this to anyone, though, because
white people don’tbelieve in stories like these’ (LPPB, 104).
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d’ou jaillit une soupe de concombre’ (HP, 374). The mamiwater is also known as Mama Aruru, the
creator of life in the sense that she is the giver of fertility and the protector of women and children.*?

In Les Arbres en parlent encore, Edéne listens to traditional stories and while she does so,
‘Les doigts de la lune éclairaient les temps d’autrefois [...] des légendes qui contaient les aventures
des héros invisibles qui se transformaient en dieux vengeurs’ (LAPE, 76). Mythical creatures also
feature in the same novel when Edéne’s mother explains to her how the end of the world will take
place. She says that ‘des créatures viendraient, des créatures moitié hommes, moiti¢ femmes, avec
des barbes longues comme six serpents, et aussi grosses qu’une montagne’ (LAPE, 95). Later, in the
same novel, mythology is also used to make sense of an unwanted presence in their village of a young
girl named Biloa who was considered to be possessed. Edéne states:

Les vielles femmes déclarérent qu’elles 1’avaient vue voler avec des ailes bleues semblables

a celles des rouges-gorges; la rumeur courut que ses yeux avaient fait fuir un sanglier

d’épouvante et qu’il était allé s’embourber dans la Sanaga; on dit également que lorsque le

vent soufflait, des mauvaises esprits dansaient dans ses cheveux. Je ne sais qui eut I’idée le
premier, mais le bruit courut qu’elle tenait sa puissance de I’empreinte de ses pieds (LAPE,

131).

This example illustrates Olson’s assertion that, ‘myths transpose events happening on earth into
another realm of reality where they obtain another meaning, and this meaning is transmitted back
again’.* In La Petite Fille du réverbére, African mythology is contrasted with the European
schooling system when Beyala’s grandmother declares that she can teach her grand-daughter things
which cannot be found in ‘aucun livre’. Her grandmother ‘parlait de I’invisible, des hommes a trois
tétes, des esprits aux ailes soyeuses qui volaient au-dessus des nos tétes’ (PFR, 52).

However, in spite of the presence of African, Egyptian, Greco-Roman and Buddhist myths, it
is Christian myths and archetypes that predominate in Beyala’s novels. There is everywhere in her
work a sense of a contingent invisible world populated by spirits and angelic beings: ‘Un ange est
passé et un grand silence s’est installé¢’ (HOC, 78) and, as in African mythology, ‘Les morts ne sont
pas morts’ (HOC, 26). But the angels are distinctively Christian angels. Le Christ selon I’Afrique
acknowledges the presence of ‘[les] archanges saint Michel et saint Rapha€l’ (CS4, 115) who,
according to the Roman Catholic Missal, along with the other angels, ‘remplissent de leur présence

invisible le déroulement de I’histoire du salut. Messagers du Seigneur pour révéler ses desseins et

43 Mamiwater, or Mami Wata, also known as Mother Water, features in an African spiritual tradition that entails the
worship of a pantheon of water spirits. A Mami Wata has a female human upper half and a fish or serpent lower half. She
symbolizes many aspects of life including good fortune, wealth, healing and she aids in issues related to infertility and
impotence. However, she also represents danger, for a liaison with Mami Wata often requires a substantial sacrifice such
as ‘the life of a family member or celibacy in the realm of mortals’. Henry John Drewal, Mami Wata Arts for Water
Spirits in Africa and its Diaspora, African Arts (2008), pp. 60—83, <https://staff.washington.edu/ellingsn/Drewal-
Mami_Wata-AfAr.2008.41.2.pdf> [accessed 16 March 2024].

44 QOlson, p. 53.
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porter ses ordres, ils constituent, avec les saints, la foule immense des adorateurs du Dieu Vivant’.*

Beyala also evokes the activities of this ‘foule immense’ when, recalling the War in Heaven described
in Revelation 12:7-10, she speaks of ‘Un de ces combats invisibles tels ces archanges affrontant des
dragons ailés’ (CS4, 112).

However, the prominence, in Beyala’s novels, of themes drawn from the biblical narrative is
perhaps surprising, given the scepticism about institutional Christianity expressed by the characters
in her novels. For example, in Le Christ selon [’Afrique the Roman Catholic Church in Cameroon,
associated with the older generation and the country’s colonial past, is ‘de plus en plus menacée par
un déclassement sans rémission provoqué par les nouvelles Eglises’ (CS4, 199); but the new
churches, represented in the same novel by the Revival Churches and the Celestial Church of Christ,
are no less criticized, and are particularly accused of financial exploitation. Boréale comments on this
by maintaining that ‘le prophéte Paul n’oubliait pas les affaires’ (CS4, 198) as he emotionally
manipulates the congregation to buy salvation by declaring that, ‘La dime de I’Eglise est obligatoire!
La dime de I’Eglise est le seul remerciement que Dieu accepte! La dime de I’Eglise est I’unique
témoignage que vous pouvez faire au Seigneur notre Christ afin qu’il vous le rende au centuple’ (CS4,
198). As a result of this, the congregation ‘déposaient dans un panier leur dernier billet de banque
alors qu’ils avaient faim’ (CSA4, 198), which is once again a clear example of the dystopian universe
in which Beyala’s characters live.

Nevertheless, biblical themes and references are present throughout Beyala’s novels. These
biblical references are sometimes general in nature.*® For example, in Le Christ selon [’Afrique, the
Bible is evoked as a source of spiritual inspiration when the priest declares before the people, ‘Il n’y
qu’un seul, unique et saint Livre [...] C’est la Bible! [...] Prions mes fréres afin que le Malin ne
détourne pas notre esprit des Saints Ecritures’ (CS4, 22). Similarly, the Bible is indirectly referenced
in the title of Beyala’s novel Tu ¢’appelleras Tanga, which recalls the angel’s message to Mary in
Matthew 1:21, “You shall call his name Jesus’. Biblical names are also evoked in several of Beyala’s
novels. For example, in Les Honneurs perdus, one character’s name, Thomas, directly references St.
Thomas who was one of the twelve apostles of Jesus. In the same novel, reference is made to the
apostles of Jesus when Saida claims that ‘Judas, Pierre, Jacques, Paul, Thomas et les autres apotres
en furent une triste illustration lors de 1’arrestation de Jésus’ (HP, 116). Jesus, who is often also
referred to as Immanuel meaning ‘God with us’ is referenced in Le Christ selon I’Afrique when a
police officer refers to the name of a robber, declaring that ‘Emmanuel, c’est aussi I’autre nom de

Jésus’ (CSA4, 175). In the same novel, the protagonist makes another direct reference to Jesus Christ

45 Extract from the Roman Catholic Missal at: Liturgie et Sacrements, <https:/liturgie.catholique.fr/celebrer-dans-le-
temps/les-fetes-et-les-saints/291673-fete-saints-archanges-michel-gabriel-raphael-29-septembre/> [accessed 23 October
2023].

46 An extensive list of quotations from, or references to the Bible, as found in Beyala’s novels, is given in the Appendix.
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when she declares that ‘[elle] appellera [son] fils, Christ’ (CS4, 157). Again, in Les Arbres en parlent
encore, the name of Jesus is further evoked when a pastor is named Jesus: ‘le pasteur, monsieur Jésus’
(LAPE, 387). Paul, also known as Paul the Apostle, who spread the teachings of Jesus, is cross-
referenced in Le Christ selon I'Afrique when ‘le prophéte Paul incarnait le Verbe de 1’Evangile a
Kassalatam’ (CS4, 211), also echoing the beginning of Chapter 1 of John’s gospel which refers to
Jesus as ‘the word’ (‘le verbe’). The names of several of Beyala’s female characters also echo the
name of Jesus’s mother, Mary. For example, in Amours sauvages, the protagonist is named Eve-
Marie, referring to both Eve and Mary in the Bible.

On other occasions the biblical references can be very precise. For example, in Les Arbres en
parlent encore Beyala’s text echoes the biblical story regarding the creation of day and night (Genesis
1:5) when we read ‘il fut nuit, il fut jour’ (LAPE, 194). Or again, in the same novel, Edéne’s mother,
who is not a Christian, echoes Ecclesiastes 3:1-8 (‘For everything there is a season, A time for every
activity under heaven. A time to be born and a time to die. A time to plant and a time to harvest’)
when she says to her daughter: ‘Il y a un temps pour tout, un temps pour pleurer, un temps pour rire’
(LAPE, 238). Again, Beyala returns once more to the creation myth in Le Soleil qui m’a briilée,
picking up the biblical narrative at the point where, following Adam’s sin and pending his expulsion
from the Garden of Eden, God says ‘dust you are and to dust you will return’ (Genesis 3:19) or, in
Beyala’s text ‘L’homme n’est que poussiere’ (SOB, 139). These examples from the Old Testament
are completed by an echo of Mark 6:4, in the New Testament (‘Now Jesus had pointed out that a
prophet has no honour in his own country’) when, in Les Honneurs perdus, the pharmacist asserts,
‘Nul n’est prophete chez lui!” (HP, 115).

In Le Christ selon I’Afrique Beyala offers a more extended, but no less precise reflection on
the applicability and utility of the comfort to be drawn from biblical texts in the different
circumstances of life. The novel begins with a parody of the section entitled ‘Help in Time of Need’
found in the front of the Gideon Bibles that are placed in many hotel rooms around the world. In Le
Christ selon I’Afrique, ‘Help in Time of Need’ becomes ‘Un numéro biblique pour régler chaque
situation dans ta vie’ which must be ‘composé’ or dialled. Beyala also precisely duplicates several
headings from the Gideon Bible: for example, ‘Comfort in Time of Loneliness, Psalm 23° becomes
‘Quand tu es seul et terrifié, compose Psaume 23°, and ‘Protection in Time of Danger, Psalm 91’
becomes ‘Quand tu es en danger, compose Psaume 91°. However, Beyala’s list ends on a more
satirical or cynical note: ‘Pour le reste,” she says, ‘il faut faire preuve d’imagination, improviser sa
vie. Ainsi en va-t-il de notre destin en Afrique’. Taken over all, these biblical echoes and quotations
suggest a rather disenchanted vision of human life and the comfort to be derived from religion in the

face of our everyday trials.
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But, in addition to the biblical echoes and quotations found in Beyala’s novels, the chronology
of her texts, and the changing seasons are often clearly signposted by their association with important
moments in the Christian year. The significance of Christmas lies in the fact that it represents the
birth of the saviour figure, who is awaited both in the Bible and in Beyala’s novels. The festival is
frequently mentioned in her texts, for example in Tu ¢ ‘appelleras Tanga where the principal character
says, ‘je comprends qu’il fait la ronde autour de moi comme les enfants autour de 1’arbre de Noél’
(TTT, 33). But Christmas is appreciated diversely by Beyala’s characters. In Le Soleil qui m’a briilée
we read that ‘la morte aimait les Noéls de Betty, les petits Noéls vivant aux trop grands yeux, aux
levres fripées’ (SOB, 116). Conversely, in Les Honneurs perdus, ‘On ne féta pas la naissance du
Christ’ because, as Ngaremba says, ‘C’est uniquement pour nous faire dépenser des sous’ (LHP, 269).
Similarly, in Les Amours sauvages, X says, ‘je déteste I’approche des fétes’ (A4S, 105), ‘Noél passa’
(48, 235). Christmas is also observed in Le Petit Prince de Belleville, as we learn when Loukoum
says that ‘Pour la Noél, M’am a préparé des gateaux, des crépes, des soyas de mouton’ (LPPB, 143).
But in this instance Christmas is set in a wider, meaningful context, when Loukoum’s father says,
‘J’emmene tous les enfants voir le Pére Noél’ adding that ‘le Pére Noél est de toutes les religions’
(LPPB, 144).

Easter, associated with springtime and representing resurrection to new life and salvation, is
present as a chronological signpost in Beyala’s novels but is less fully developed as a theme. It is
mentioned, for example, in Le Petit Prince de Belleville, when Loukoum exclaims, ‘le printemps est
la. 1l fait beau. Un peu frisquet comme toujours vers Paques’ (LPPB, 206). But, in Beyala’s novels,
Christmas and Easter complement each other, in such a way that the two festivals are inseparable.
This is indicated already in Le Petit Prince de Belleville when Richard maintains that, ‘On a eu des
invités pour la Noél [...] Mon papa a des cotés aussi, mais c’est pas pour Noél, c’est pour Paques’
(LPPB, 180). This essential unity is, however, most fully expressed in Le Christ selon I’Afrique,
where the gestation of Christ, the child of Boréale, a surrogate mother, spans the nine-month period
from conception at Easter to birth at Christmas.

Pentecost, another major festival in the Christian church is mentioned in Le Christ selon
[’Afrique. The festival which commemorates the arrival of the Holy Spirit is referenced in Le Christ
selon I’Afrique when Boréale comments on her aunt’s state of contentment after she had agreed to
act as a surrogate to her aunt’s baby. Boréale says: ‘Elle [M’am Dorota] avait hate de récolter le
bonheur que promettent le Seigneur et I’avénement du Saint-Esprit’ (CSA4, 187). Boréale’s words also
echoes Luke 24:49, words spoken by Jesus to His disciples before his Ascension to glory: ‘I am going
to send you what my Father has promised’.

Baptism and the eucharist are two central symbolic practices of the Christian faith, functioning

as outward expressions of separation from an imperfect past and self-identification with a new value-
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system or worldview. The eucharist is a re-enactment of Christ’s actions in blessing and sharing bread
and wine at the last supper (Matthew 26:26-28, Mark 14:22-24 and Luke 22:19-20). It is briefly
evoked by Edéne in Les Arbres en parlent encore when she speaks about the French who colonized
their village and built schools. Seeming to recall the famous painting of the Last Supper by Leonardo
da Vinci she explains that, ‘Dans ces écoles, il y avait des bibliothéques avec des livres d’histoire, de
sciences naturelles et ceux que j’aimais par-dessus tout, ¢’étaient ceux ou il y avait le dessin du Christ
avec ses apotres’ (LAPE, 234). The eucharist is further suggested in Le Christ selon I’ Afrique through
the words of a police officer when he references the Christian liturgy ‘Lamb of God’, based on the
saying of John the Baptist (John 1:29), maintaining that ‘Que ferions-nous sans I’agneau de Dieu qui
enléve les péchés du monde?’ (CSA4, 176).

However, the ideology which underpins the rite of baptism is very fully developed in Beyala’s
novels. This Christian rite echoes the baptism of Jesus by John in the Jordan, as told in Matthew 3:13—
17, Mark 1:9-11 and Luke 3:21-22. It is a symbol of purification from the past, of renewal and rebirth
to a new life. In C’est le soleil qui m’a briilée the baptism of Ateba Léocadie is described in terms
which clearly indicate the significance of the event: at the moment of immersion, ‘Elle a I’impression
que chaque goutte d’eau I’immacule’, and as she rises from the water ‘Elle a I’impression de retrouver
la pureté’ (SOB, 135). Throughout Beyala’s novels other forms of water take on the function of
purification and renewal associated with baptism. In C’est le Soleil qui m’a briilée this function is
attributed to abundant tears: Ateba ‘pleure, pleure’ and, when she stops crying, she is reborn into ‘la
femme’ who will learn ‘a se passer de I’homme’ (SOB, 120). In L’Homme qui m’offrait le ciel
bathwater has the same renewing effect for Andela, who exclaims: ‘Je m’enfon¢ai dans un bain
d’huiles essentielles et je me calmai’. (HOC, 54). Bathwater also has a renewing effect for the
protagonist in Tu t’appelleras Tanga who is reborn into ‘’amnésie de la femme normale’ after
emerging as a ‘vierge de ces eaux purificatrices’ (777, 38). The same applies to Ngaremba in Les
Honneurs perdus who experiences bathing as a sacred event in which she ‘passant une éponge sur
son corps avec une telle volupté qu’on aurait cru qu’elle lavait des verres en cristal’ (HP, 311).
Similarly, in L 'Homme qui m’offrait le ciel it is rainwater that takes on the function of baptism, when
Andela says, ‘il me plairait que nous courions sous la pluie, que les gouttes d’eau dans nos cheveux
et sur nos visages nous débarrasseraient de son pass¢’ (HOC, 169). In Le Roman de Pauline the same
function is attributed to rain when Pauline explains that she would like to ‘sautiller sous la pluie,
laisser I’eau dégouliner le long de [son] corps [...] jusqu’a ce que tout devienne liquide et doux’ (RP,
37). Bede Griffiths maintains that in order to separate oneself from an imperfect past and to create a

new self-identification, one needs to discover the source of consciousness within oneself. But, to
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reach the final truth, it is first necessary to pass through death. Baptism can precisely be seen as a

portrayal of dying in this world to reach the final state of truth.*’

Conclusion

Myths and archetypes are used extensively, even fundamentally, throughout Beyala’s novels as the
privileged vehicles of her thematic concerns. Although her range of reference is broad, drawing on
Egyptian, Greco-Roman and Buddhist sources, it is Christian myths which predominate. Their
presence in her work demonstrates what Hamilton claims to be the truth of Frye’s statement, that the
Bible ‘provides the archetypal vision or mythological universe from which literature directly derives
or descends’.*® This is demonstrated in Beyala’s use of the Bible as an intertext, the chronological
structuring of her novels around Christmas and Easter, as well as the rites of baptism and the eucharist
which figure in the narratives. But all of these are to be seen within the context of three overarching
biblical archetypes upon which the worldview of her novels hinges: lost paradise, exile and paradise

regained. It is these overarching archetypes which are the subject of the following chapters.

47 Bede Griffiths, The Mariage of East and West (Great Britain: William Collins Sons, 1982).
48 A.C. Hamilton, ‘Northrop Frye on the Bible and Literature’, Christianity and Literature, 41.3 (1992), pp. 225276,
doi:10.1177/014833319204100303.
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Chapter 2: Lost Paradise

The loss of paradise is an ultimate nostalgia presented as a condition or a state of being which
characterizes the human mind. Paradise lost is commonly understood as a creation myth, often
reflecting the beliefs of a certain culture relating to its existence. In relation to Christianity, paradise
lost recounts God’s creation of the universe, of man, and the fall of man. It is a cosmogenic myth
which narrates the way in which existence began, how man and his environment were created, the
conditions of human existence at the present moment, and the reason why man no longer lives in
paradise. As a cosmogenic myth, the archetype of lost paradise portrays man’s transgression, his fall
from the state of his initial existence, and his currently impoverished condition.** Jacoby maintains
that, as a form of nostalgia, the myth of paradise lost ought to be understood in a symbolic manner as
a statement of the need to ‘come home’ to selthood from the foreign land of self-alienation, and that

the idea of the return bespeaks a psychic experience of great depth.

The Myth of Paradise Lost
In several of her novels, Beyala references the creation myth of the Biblical story of Adam and Eve
in the Garden of Eden to evoke the lost paradise archetype. For example, in C’est le Soleil qui m’a
brilée, an unnamed male character declares to Ateba: ‘J’aime la beauté et la grace, déclare-t-il en lui
montrant un portrait d’Eve sous un pommier’ (SOB, 147), in Les Honneurs perdus, a group of women
speak about the ‘théories d’Eve libre de toute procréation, possessive et non plus possédé¢’ (HP, 329)
and in Le Christ selon I’Afrique, Boréale makes reference to the Garden of Eden: ‘Je respirai un gros
coup pour chasser de mon crane ces images qui n’étaient qu’une pauvre projection d’Eden biblique’
(CS4, 64).

To further evoke the lost paradise archetype, Beyala also references the serpent that features
in the biblical narrative of the Garden of Eden. In some of Beyala’s novels, snakes are portrayed in a
neutral manner, forming part of the creation in which human beings exist. For example, in Les Arbres
en parlent encore, the first mention of a snake occurs when Edéne recounts the way in which the
people of the village cross the Sanaga river ‘sur le dos d'un serpent boa’ (LAPE, 32). Later, reference
is made to mythical creatures whose beards are as long ‘comme six serpents’ (LAPE, 95) and, later
still, a baby is mentioned who ‘se transforma en un gigantesque serpent boa’ (LAPE, 199). In Asseze
[’Africaine, Asséze refers to the ‘serpents boas’ (44, 17) who dominate the African field. Snakes are,

however, also referenced as a symbolic representation of the serpent in the Garden of Eden who led

49 Mircea Eliade, ‘The Yearning for Paradise in Primitive Tradition’, Daedalus, 88.2 (1959), 255-267.
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Eve to sin. For example, in Les Arbres en parlent encore, mention is made of the half-human, half-
deity Mami Wata known as an evil African deity who captures men for her own sexual satisfaction.
If a man ceases to stay faithful to the deity, he can suffer a sudden death, poverty or destruction to his
family. This is portrayed in Les Arbres parlent encore when the mamiwater seduces Assanga’s son,
Gatama ‘victime de I’éclatement d’un désir violent’ (LAPE, 175) and causes several disruptions
amongst the fauna in Assanga’s village:

Nos poules se mirent a pondre des ceufs et a tuer leurs poussins a coups de bec.

Elles déchiquetaient leur portée et des coquilles noires tombaient de leurs

fesses...Elles étaient vides (LAPE, 192).
In Beyala’s novel, Amours sauvages, Genesis 3:4-6 is referenced on several occasions to portray the
image of the serpent as the source of the original sin. In one instance, the protagonist declares that
Michel Dellacqua tried to seduce her in the same manner as the serpent in the Garden of Eden. She
states: ‘Il [...] croyait me séduire avec une pomme comme le serpent d’Eden’ (45, 15). Later in the
novel, Michel asks her, ‘tu veux une pomme, ma petite Eve-Marie?’ (45, 95), further evoking the
temptation of Eve in the biblical narrative.

With regard to the mythological serpent motif, Griffiths maintains that, ‘the serpent represents
the animal intelligence, the wisdom of the earth [...]. It is a wisdom that comes not from above but
below. It comes from man’s immersion in the material world, seeking to extract its secrets so as to
increase his own power’.>® The woman, Eve in Genesis who gave Adam ‘the fruit of the tree’ portrays
the intuitive power in human nature whilst man represents the rational mind. The intuitive power and
the rational mind are complementary aspects of human nature and the human being is only complete
once these two aspects have been married. In the biblical myth of paradise lost, it is the woman who
seduces man, listening to the voice of the serpent, the animal intelligence or sexuality. Instead of
being guided by reason ‘so as to open [herself] to Spirit and so to achieve marriage of intuition and
reason and the integration of personality’ she surrenders to animal instinct and ‘reason’ is lost. It is
thus the separation from intuition and from reason and understanding which is the cause of sin. In
this sense, the Garden of Eden is a symbolic story which reveals both the original state of man, the
original structure of human nature, and the fall of man which is characterized by man’s inability to
respond to the call of his nature and to become one with God.

Several of Beyala’s characters also experience nostalgia for a lost golden age that was located
in another time and place, deeming their present circumstances to be worse than those of the past. In
La Petite Fille du réverbere, Assanga’s grandmother states that ‘c’était mieux avant’ (PFR, 20) and

in La Plantation, ‘le merveilleux passé’ is described as something ‘qui ne reviendra plus’ (LP, 438).

50 Bede Griffiths, The Mariage of East and West (Great Britain: William Collins Sons, 1982), pp. 119-20.
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Eliade maintains that man’s yearning to regain contact with some ‘other’ world explains the nostalgia
that man experiences for a lost paradisal epoch. He is of the view that man considers the ‘other’ world
as the beginning of all things and as a result of original sin, man has been separated from this desired
world. As a result of the ‘fall’, man is disconnected from his ancestors but continues to hold on to a
memory of them and may perhaps rediscover the state of his forbears. The ‘other’ world is considered
to be more real than the world of present realities which explains man’s yearning to retrieve this
primordial world. The ‘other’ world, understood as a lost paradise, is referred to in several of Beyala's
novels. For example, in Les Honneurs perdus, ‘les Négres’ continue to hold on to a memory of their
ancestors and wish for their present circumstances to remain the same as ‘au temps de [leurs] ancétres’
(HP, 245). As Beyala’s characters yearn for the ‘other’ world, they also remember the illustrious
history from which they originated.

The characters in Beyala’s novels often feel that they have degenerated from the status that
they previously held in primordial societies. For example, in Le Roman de Pauline, Pauline states
that the members within her family hold no important positions in society and that it is only her father
that can be spoken about in a boastful way as he is the ‘descendant d’un roi mandingue’ (RP, 10). In
Lettre d’une Africaine a ses sceurs occidentales, Beyala reflects on the powerful position that her
grandmother held in her clan at a time. She describes her grandmother as ‘la REINE de la jungle’
(LASO, 75) who had the courage to leave her clan and move to Douala to provide her one daughter
with an education. Beyala depicts the way in which her own mother was unable to carry over her
grandmother’s new established societal norms into future generations. In La Petite Fille du réverbere,
Beyala asserts that she inherited a certain status from her late grandmother as the ‘Reine d’Assanga’.
She describes the territory governed by the ‘reine d’Assanga’ as ‘un bout de brousse que 1’avancée
des progres techniques n’a pas pris en piti¢’ (PFR, 11). In the same novel, Beyala’s grandmother
reminisces about her childhood and reflects on the social position that her father held in the Issogo
Kingdom. He is described as having ‘des pouvoirs occultes [qui] permettaient de poser un pied par
terre et d’en faire surgir des marguerites, des coquelicots et des roses, grosses comme trois crétes de
coq!’ (PFR, 80).

The features of the ‘other’ world, mentioned by Eliade are often preserved in myths. He
defines myth as ‘sacred history’ due to its ability to assist man in understanding both his origin and
his current condition. The role of myth is further explained in Eliade’s article The Yearning for
Paradise in Primitive Tradition. He writes:

In describing the primordial situation the myths reveal its paradisial quality by the fact

that in illo tempore Heaven is said to have been very near Earth or that it was easy to
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reach by means of a tree, or a vine, a ladder, or a boy climbing a mountain.>! When

Heaven was rudely separated from Earth, when it became ‘distant’ as it is today, when

the tree or the vine leading from Earth to Heaven was cut, or the mountain which

touched Heaven was levelled - the paradisial state was over and humanity arrived at

its present condition.’>?
Eliade notes that mythical man is therefore able to understand how he arrived at his present condition
through his memory of the events that took place at the beginning of time. It is, however modern man
who yearns for an ancient world as he has lost his sense of religiousness in contemporary society.
The nostalgia that Beyala’s characters experience thus relates to their desire to return to a premodern
religious society which is characterized by myths and non-rational ideologies. The longing for a past
paradise therefore not only represents the physical and material aspects of the world that are no longer
present but also refers to a timeless and universal longing for spirituality drawn from past historical

contexts which have the power to enhance the quality of present existence.

Life in the Golden Age
The ‘other’ world, the lost paradise for which Beyala’s characters yearn, is often associated with the
features found in the biblical narrative. In Genesis 2:8-11, the Garden of Eden is described as a
pastoral setting ‘a river watering the garden flowed from Eden’, where the first man and woman lived
amongst animals and fruit-bearing trees, and ‘The Lord God made all kinds of trees grow out of the
ground — trees that were pleasing to the eye and good for food’. Many of Beyala’s characters yearn
for such a bucolic setting, as in La Petite Fille du réverbére where Beyala B’ Assanga describes the
Africa in which her grandmother grew up as ‘cette Afrique pastorale’ (PFR, 80), characterized by
rainy and dry seasons, red-headed lizards found in the forests, men smoking pipes and women
pounding food. In Asséze [’Africaine, Asséze remembers her childhood experiences in an African
village and calls to mind the different seasons, the extreme heatwaves in the summer and in contrast,
the lush green rainy seasons. She also thinks back to the clucking noises that the hens made, the smell
of the damp earth mixed with the roots of mangrove trees and the bartering that took place on market
day:
Et ce paradis avait le gott de I’ Afrique de mon enfance. Je revoyais I’arbre a palabres, énorme
et rouge en saison seche, vert et majestueux en saison de pluie. J’entendais les caqueétements
de poules qui grattaient la poussiere, des 1ézards-caméléons qui donnaient la chasse a leurs
femelles [...]. Un paradis d’ouie et d’odorat, je sentais 1’eau et la terre mélangées sous les

racines des palétuviers, le fourmillement de la jungle (44, 245).

51 The term illo tempore, literally ‘at that time’, is used by Eliade to describe the time before recorded history.
52 Mircea Eliade, ‘The Yearning for Paradise in Primitive Tradition’, Daedalus, 88.2 (1959), 255-267 (p. 255).
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In Amours sauvages, Eve-Marie also finds herself longing for the African village in which she grew
up. She remembers the large hills that surrounded the village, the banana and mango trees, and the
monkeys that jumped freely from one branch to another: ‘je me remémorais mon village d’Afrique
environné de grandes collines derriére lesquelles le soleil disparaissait; je voyais ses montagnes
sombres hérissées de bananiers, est ses manguiers a gros fruits rouges. Des milliers de signes voleurs
sautaient de branche en branche et hurlaient’ (4S5, 13).

Several of Beyala’s characters also yearn to re-establish a link between man and nature
depicted in the Biblical narrative of Genesis 2:15 which indicates that instead of ruling over nature,
man is given the responsibility to care for nature in a way that is consistent with God's will, ‘The
Lord God took the man and put him in the Garden of Eden to work it and take care of it’. The
relationship between human beings and nature is depicted in several of Beyala’s novels. For example,
in Les Arbres en parlent encore, Gazolo states that: “Nous vivons en communion avec la nature. Nous
la respectons et n’y prenons que le strict nécessaire a nos besoins’ (LAPE, 37) and in Les Honneurs
perdus, Saida’s father wants to ‘retourner au village’ so that he can ‘cultiver le champ et ¢élever des
animaux’ (HP, 147). The longing to re-establish a link between man, nature, and animals represents

a ‘a paradisal syndrome’ in which Beyala’s characters are able to advance themselves beyond the

situation of fallen humanity, returning to a primordial state in which they are able to understand the
symbolistic and mythological meaning of existence which was lost due to rationality.

As seen in the above examples, trees form an integral part of the pastoral setting for which
several of Beyala’s characters yearn. Sonja Darlington maintains that Beyala’s use of trees stimulates
a indigenous knowledge amongst her characters, a knowledge that surpasses rationality and
establishes a relationship between themselves and nature.>® In an interview with Florence Dini,
Beyala comments on the animistic belief concerning trees, and the archetypal associations of trees
with memory, roots and culture. She says:

Les croyances animistes disent que les arbres pouvaient avoir un esprit humain, sentir,

toucher, intervenir méme. Pour simplement casser une branche, il faut se casser la téte. Les

arbres représentent aussi lenracinement dans la terre, la culture, la mémoire.>*
The majesty of trees and their spiritual significance as places of memory and culture is revealed in
several of Beyala’s novels. In Tu t’appelleras Tanga, Tanga’s earliest memories are of the mango
tree where she spends endless hours, ‘je m’affalais sous un manguier durant de larges heures’ (777,

19). The mango tree is the only safe space where Tanga is able to exist and dream, ‘j’existais et je

53 Sonja Darlington, ‘Calixthe Beyala’s Manifesto and Fictional Theory’, Research in African Literatures, 34.2 (2003),
pp- 41-52.

54 Florence Dini, ‘Calixthe Beyala: Mes personnages féminins sont rebelles et frondeurs. .., interview with Calixthe
Beyala, Les interviews d’Amina, March 2002 <https://aflit.arts.uwa.edu.au/AMINABeyala2002.htmI> [accessed 5
March 2023].
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révais’ (77T, 19). Trees also signify a lost mythological time for Tanga in which real gestures of love
existed before colonization and before the patriarchal organization of society, she says:

Je suis ailleurs. Je me promene dans le pays ou les arbres parlent, se rendent visite et

accueillent leur bien-aimé au seuil du crépuscule pour reconduire les gestes d’amour. Les rues

sont pleines de nénuphars qui, d’un geste, couchent leurs mains sur ma joue renversée et me

racontent les secrets des astres ma mére. Je ne comprend pas, je me dis qu’il n’y a peut-&tre

pas d’esprit, rien que la misére ou le vide. Alors, j’ai donné la téte aux souvenirs (777, 108).
In Les Arbres en parlent encore, trees carry significant spiritual meaning as it is believed that spirits
reside within the trees. When Biloa passes away, Edéne declares that her spirit can be found in the
forest, ‘I’adresse est facile a retenir: n’importe ou dans I’immense foret tropical, vu que les esprits se
déplacent’ (LAPE, 113). In the same novel, leaders of a tribe is believed to have been sent to people
in need by the spirits of trees, this is apparent when Assanga Djuli is regarded as a saviour, ‘celui que
les dieux ont envoyé de leurs arbres (LAPE, 36). In Le Petite Prince de Belleville, trees are accorded
a spiritual meaning as they watch over the tribes. Abdou narrates, ‘il y a une grande place avec un
baobab millénaire qui veille sur la tribu’ (LPPB, 214),

The yearning for a lost paradise characterized by both the pastoral settings of the Garden of
Eden and the relationship between man and nature, reveals man’s original harmony with the
environment. Griffiths maintains that man was originally a child of nature, formed from the ‘dust of
the ground’ (Genesis 2:7). It was ancient man himself who aspired to preserve the intrinsic bond
between himself and mother nature, but modern man has however broken this bond by exploiting
nature, resulting in disastrous effects on the ecology of man’s environment. In several of Beyala’s
novels, man’s original harmony with the environment no longer exists as a result of colonization. In
Le Petit Prince de Belleville, Abdou conjures up this image by stating that Westerners destroyed
Africa because they have, ‘arraché les fleurs, déboisé des foréts, creusé ses terres pour dépouiller de
I’or rouge de la vie’ (LPPB, 52). The yearning for the Africa that existed before colonization causes
a feeling of torment within Abdou as his interconnection with his environment is broken. He declares:
‘je suis perdu. Etiol¢’ (LPPB, 52). In the same novel, Loukoum the protagonist declares that Paris
will never be able to turn into a virgin forest like Africa because of trees and fences which prevent
animals from having complete freedom. The exploitation of nature, and the loss of a mythical African
village is further depicted in La Petite Fille du réverbere when colonizers removed the trees of the
village and tarred the roads: Tapoussiere says, ‘il n’eut pas plus ni vert d’arbre ni feuillage, que le
paysage ressembla a un signe hybride’ (PFR, 12). In Les Honneurs perdus, the earth is spoilt because
tractors are going to ‘salvager la forét [...] rendre la terre plus plate que la paume de main’ (HP, 75),
and because ‘les maisons [...] se construisent avec les vomissures de la civilisation’ (HP, 13). Lastly,

in Les Arbres en parlent encore, Edéne comments on the way in which the relationship between the
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earth and human beings was ruined when Cameroon became a German protectorate. She describes
how nature and in particular, forests were replaced by tarred roads: ‘Ils créaient des routes et
purgeaient la forét des bestioles’ (LAPE, 26). In a similar way, birds and roosters fled the village: ‘les
oiseaux s’envolaient [...] les cogs s’enfuyaient dans les champs’ (LAPE, 27). In the same novel,
African mythological culture is lost as a result of colonization, ‘nous frémissions pendant qu’ils
discutaillaient du comment et pourquoi de I’impuissance de nos cultures face aux envahisseurs
occidentaux’ (LAPE, 243).

For several of Beyala’s characters, paradise is not only characterized by the aesthetic beauty
of the environment but also in the wish for unity amongst people, particularly between man and
woman. In Le Petit Prince de Belleville, M’am thinks back to the days when she and Abdou would
spend time together and truly appreciate one another’s company:

A I’époque, Abdou s’amusait bien. On allait partout bras dessus, bras dessous, on

s’baladait pendant des heures, on revenait, on s’jetait au pieu. Il me faisait rire tout le

temps [...]. Quelquefois, > me demande c’qui a bien pu lui arriver. Comment ¢a se

fait qu’il n’est plus drdle aujourd’hui? Comment ca se fait qu’il m’emmene plus?

(LPPB, 125).

In Le Roman de Pauline, Pauline experiences reminiscences of a lost golden age that was once
characterized by a perfect childhood, a childhood in which a loving relationship existed between
parent and child. She thinks back to the nurturing emotional climate that her mother provided to
herself and to her brother, Fabien:

Elle se réveillait vers les cinq heures du matin [...] elle préparait le café et du pain perdu

qu’elle nous servait. Elle restait accoudée au rebord de la fenétre jusqu’au moment ou elle

nous accompagnait a I’école. Puis, je ne sais pas pourquoi, elle a abandonné ces bonnes

habitudes (RP, 60).

Lastly, in La Plantation, the people of Mathilde’s village wish to return to an epoch in which unity
existed between people. Blues comments that ‘elles voulaient retrouver les époques d’antan, quand

Satan n’avait pas encore amené les hommes a se détester’ (LP, 429).

The Postlapsarian World

In several of Beyala’s novels, the nostalgia for a lost golden age is associated with sin, which is the
cause of the expulsion from Eden. For example, in Tu t’appelleras Tanga, reference is made to the
shift by man and woman from a state of innocence to a state of guilty disobedience (as in Genesis
2:17) when it is declared that ‘Eve avait conduit I’homme au péche’ (TTT, 49). The same applies to
Asseze I’ Africaine when the priest, Michel proclaims that: ‘Qu’ont fait Adam et Eve pour étre exclus

du paradis? IIs ont forniqué!” (44, 36). In a passage found in the English translation of Le Petit Prince
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de Belleville but not in the original French, Monsieur Guillaume maintains that ‘one day there will
be so much sin on earth’ (LLPB, 74), and in Les Arbres en parlent encore, the African concept of
original sin is explained by the fact that ‘chaque étre human posseéde au fond de son mécanisme
fonctionnel un défaut de fabrication, placé 1a par les dieux’ (LAPE, 53).

In Beyala’s novels, sin is often associated with characters who grasp for wealth, comfort and
civilization. In C’est le Soleil qui m’a briilée, mention is made of villagers who have abandoned their
fields in the village with just enough money to pay for train fare to reach the land of culture and
civilization. Their aim is to ‘manger et boire du civilis¢’ (SOB, 110), not knowing that civilization is
waiting to eat them, ‘la civilisation les mange’ (SOB, 110). As soon as they realize that the civilized
world is not what it claims to be, Ateba comments that they will experience attacks of nostalgia but
will not be able to return to the lost paradise:

Ils découvrent stupéfaits que le sol qu’ils foulent n’est pas a eux [...]. Ils ne rentreront plus

chez eux, ils attendront 14, crevant la dalle avec des accés de fievres nostalgiques et des

diarrhées progressistes, se liquéfiant dans la crasse comme un morceau de chocolat au soleil

(SOB, 110).

The same applies to La Petite Fille du réverbere, as many villagers ‘quittérent [le pays], par pelotées,
portés par la volonté rageuse de travailler dans ces manufactures florissantes, dirigées par des
Francais et qui produisent de I’argent comme on respire’ (PFR, 13), maintaining that ‘ici [dans le
village] ¢a ne se peut pas!’ (PFR, 13). In Le Petit Prince de Belleville, Abdou leaves his Malian
village in hope of material gain in France. He says, ‘je suis venu, nous sommes venus dans ce pays
pour sauver notre peau, acheter le futur de nos enfants’ (LPPB, 22). He soon realizes that Africa has
become a lost paradise as he will never be able to return because he has ‘perdu les clefs’ (LPPB, 59).
Other characters in Beyala’s novels undergo a gradual conversion of culture as they are influenced
by what they see on television, often resulting in the loss of African cultural values. In Le Roman de
Pauline, Pauline watches MTV and aspires to ‘le profit’ and ‘le prestige’ that are portrayed in the
programme. She says, ‘j’en viens a penser que si le monde ressemblait a ’univers du rappeur, ¢a
serait vraiment le paradis sur terre’ (RP, 54). The subordination of traditional African cultural values
caused by western media is foregrounded in Le Christ selon I’Afrique when James Owona declares
that ‘c’est la dictature de I’impérialisme a travers la télévision qui a semé le cancer de I’égoisme dans
vos cerveaux’ (CS4, 10).

In Beyala’s novels the quest for wealth and comfort associated with western civilization
brings about the destruction of ancient societies and the loss of a collective myth experienced by her
characters. According to sociologist, Emile Durkheim, a breakdown of norms and collective
consciousness occurs when societies evolve too quickly from traditional to modern. Durkheim argues

that traditional societies consist of homogenous people who share the same beliefs in terms of values
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and religion, whereas modern societies are made up of complex beliefs and people from diverse
backgrounds. In traditional societies, collective consciousness rules as societal norms are strong,
social behaviour is well regulated and people are connected to one another due to personal ties and
traditions. In modern societies, collective consciousness is less obvious and the regulation of social
behaviour is less punitive and more restitute. Durkheim maintains that industrialization may cause a
partial break in organic solidarity, the loss of a collective myth and collective consciousness.
Durkheim describes this process as a ‘rising flood of voluntary deaths’ resulting from the ‘march of
civilization’.> In an exactly similar way, Beyala’s characters experience not just a physical loss of
paradise as they seek comfort in Europe, but a collective loss of consciousness as the collective myth
of ‘oneness’ is lost.

Many of Beyala’s characters come to the realization that they have sinned. In Le Petit Prince
de Belleville, Abdou acknowledges all the pain that he has caused in M’ am’s life and asks her how
she has managed to support him through it all: ‘dis-moi, femme [...] comment t’as fait pour me
supporter durant tant d’années?’ (LPPB, 258). In Amours sauvages, Eve-Marie goes to confession to
seek guidance from the priest ‘je le suivis et restai silencieuse face a la grille qui nous séparait [...].
Ma téte virevoltait et ce n’était pas facile. Derriére sa cage, pére Simon attendait que je me confesse’
(AS, 102) but she leaves when the priest admits his own sins:

L’archevéque m’avait bien averti: Fais attention Simon. Avec tes yeux bleus, tes

cheveux soleil, tu seras la proie des serpents qui habitent le ventre des femmes! (AS,

p. 103).

The notion of forgiveness of sin as referenced in the biblical narrative, is addressed throughout
Beyala’s writing. For example, in Le Christ selon [’Afrique, the inspector who investigates the case
behind the robbery of Madame Sylvie’s purse, says: ‘Que ferions-nous sans 1’agneau de Dieu qui
enléve les péchés du monde?’ (CSA, 176). His words echo John’s gospel 1:29 when John the Baptist
says, ‘The next day John saw Jesus coming towards him and said, Look the Lamb of God, who takes
away the sin of the world!” In La Petite Fille du réverbere, the forgiveness of sin is mentioned again
when a member of a crowd declares that it is necessary to ‘pardonnez’ so that ‘Dieu vous pardonnera’
(PFR, 63), echoing Mark 11:25 when Jesus says, ‘and when you stand praying, if you hold anything
against anyone, forgive them, so that your Father in heaven may forgive you your sins’. The reciprocal
nature of forgiveness, referred to in Luke 11:4, is echoed in Le Christ selon [’Afrique and La Petite
Fille du réverbere. In Le Christ selon I’Afrique, Mina says to the police officer, ‘pardonnons-nous
nos péchés comme nous pardonnons aussi a ceux qui nous ont offensés’ (CS4, 177) and in La Petite

Fille du réverbere when Madame Komoto maintains that ‘[les] hommes étaient des voleurs dont le

55 Emile Durkheim, Suicide, trans. by John A. Spaulding and Sarah A. Solovay (New York: Free Press, 1951), pp. 369.
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but essentiel était d’apporter le désordre dans notre pays’, to which a random man responds by saying,
‘pardonnez-nous nos offenses comme nous pardonnons aussi a ceux qui nous offensés’ (PFR, 157).
The forgiveness of sin is also expressed by several of Beyala's characters who admit that they have
sinned. For example, in Les Honneurs perdus, each member of the crowd confesses ‘je reconnais
devant Dieu et mes fréres que j’ai péché’ (HP, 140), whilst Edéne in Les Arbres en parlent encore,
asks her father for forgiveness, ‘que veux-tu que je fasse afin que tu me pardonnes?’ (LAPE, 313).
By forgiving themselves and others, Beyala’s characters are able to path a way into paradise regained.

Beyala’s novels also echo the apostle Paul’s view that human sin is a collective issue. In
Romans 5:18, we read that ‘one man’s sin brought guilt to all people’ and in Romans 5:12, it is stated
that ‘sin entered the world because one man sinned. And death came because of sin’. In Beyala’s
novels, sin is carried over from one generation to the next. In Les Arbres en parlent encore, Assanga
Djuli repeats Paul’s view of sin by stating that: ‘la faute commise par un homme, un seul, est payée
par I’ensemble des humains’ (LAPE, 37). In Le Soleil qui m’a briilée, Betty is aware that her
wrongdoings will rebound upon her daughter’s life: ‘Betty lui caresse les cheveux, elle se lamente,
elle dit que c’est faute, qu’elle a fauté, que Dieu voit qu’elle a fauté puisque sa faute rejaillit sur sa
fille, elle dit qu’elle ira a confesse demain’ (SOB, 128).

The loss of paradise in Beyala’s novels results in dysfunctional families, injustice, oppression,
and anger. Initially, God created men to provide for and protect their wives (Genesis 2:15) and He
created women to be helpers to their husbands (Genesis 2:18). Following the Fall, strife characterized
the relationship between husband and wife, resulting in a creational hierarchy. The creational
hierarchy between husband and wife recalls the consequences of original sin described in Genesis
3:16 when God said, ‘I will make your pains in childbearing very severe; with painful labour you will
give birth to children. Your desire will be for your husband, and he will rule over you’. The relational
dynamic between men and women in the postlapsarian world, as described in Genesis 3:16 is depicted
in several of Beyala’s novels. In C’est le Soleil qui m’a briilée, we read: ‘Dieu a sculpté la femme a
genoux aux pieds de I’homme’ (SOB, 173). The belief that women have been created to kneel at the
feet of men is also emphasized in Lettre d 'une africaine a ses soeurs occidentales when Beyala states
that a woman is often regarded as an inferior beings‘né a genoux aux pieds de I’homme’ (LASO, 11).
To further portray the creation of a patriarchal hierarchy, Beyala’s writing draws attention to the way
in which men exert dominance and control over women. In C’est le Soleil qui m’a briilée, Jean Zepp
inflicts pain on Ateba and humiliates her through forceful sex. In one instance, he rapes Ateba as a
form of punishment for invading his privacy. Ateba says: ‘Il I’oblige a se baisser, a s’accroupir. La
téte dans les odeurs de I’homme, la bouche contre son sexe’ (SOB, 45).

The subordinate position of a woman in society is brought to the fore in Tu t 'appelleras Tanga

when Tanga declares that she exists ‘aux yeux de ’homme, juchée sur son désir’ (777, 27), and in
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Le Christ selon I’Afrique, when Bor¢ale realizes that ‘le malheur des femmes gisait souvent entre les
cuisses d’un homme’ (CS4, 25). The hardships that women undergo in male dominated societies are
further expressed in Le Petite Prince de Belleville and in Le Christ selon I’Afrique. Both these novels
demonstrate the opposite of the edenic situation in which woman is the companion of man. In Le
Petit Prince de Belleville, the marginalized position of women is brought to the fore as women exist
in a society where ‘les hommes n’écoutent jamais les femmes’ (LPPB, 56). Women and wives thus
exist in these societies only ‘pour bien tenir sa maison et ses enfants’ (LPPB, 99), a narrative also
echoed in Le Roman de Pauline and Le Christ selon [’Afrique. In Le Roman de Pauline, Nicolas
maintains, ‘que la seule chose importante pour une femme, ¢’est qu’apres le travail son mari lui claque
les fesses en demandent: Qu’est-ce qu’on mange ce soir, bébé?’ (RP, 29). The same view is adopted
in Le Christ selon [’Afrique when the role of women is reduced to that of cleaning and pleasing their
husbands, that is to say ‘cuisiner et de cramponner leur mari a leur sexe’ (CS4, 28). Being a woman
in this society is described by Boréale as a ‘un lourd fardeau’ (CS4, 109).

To further illustrate the patriarchal hierarchy in Beyala’s novels, many young girls are raised
with the belief that they cannot exist without the presence of a man. This viewpoint is brought to the
fore in Lettre d’une Africaine a ses soeurs occidentales as Beyala recounts the way in which her
mother raised her to believe that she will be handicapped without the presence of a man in her life.
Her mother says to her: ‘une femme sans une homme est une handicapée’ (LASO, 37). In her open
letter, Lettre d 'une Africaine a ses soeurs occidentales, Beyala comments on the condition of women
on the African continent and the way in which boys are taught from a young age to exert control over
women:

Le petit garcon est éduqué dans le role de méle dominateur. Tout homme qui se

respecte, lui dit-on, se doit de mener sa femme par le bout de nez. Plus précisément: il

s’octroie le droit de contrdler les faits et gestes de sa soeur, de sa mére, et plus tard de

femme, et au-dela de tout, de la maltraiter verbalement est physiquement (LASO, 52).
Similarly, in Seul le Diable le savait, young boys view girls as mere objects to be manipulated. This
is depicted when Mégri comments on the way in which her childhood friend, Erwing wanted to
control her: ‘Il avait envie de me pétrir, de m’investir, de me dévorer’ (SDS, 48).

Relationships between children and parents are also negatively impacted in this unharmonious
society, separated by sin from the Garden of Eden. The parental figures in Beyala’s novels deprive
children of support and nurturing because there is a tendency to project anger and the negativities of
their own lives onto their children. The adults in Beyala’s novels blame and exploit their children
because they are unable to take responsibility for their own lives. This is depicted in Le Christ selon
[’Afrique when Boréale’s mother asserts that her life would have been much better if she had not

given birth to her daughter: ‘Tu m’as bouffé ma vie! Toute ma vie par terre, par ta faute! Si je n’avais
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pas accouché de toi, j’aurais mené une existence de reine!” (CS4, 71). In Le Roman de Pauline,
Pauline’s mother is of the view that her daughter ruined her life, maintaining that ‘tu fous ma vie par
terre’ (RP, 59); and in Les Honneurs perdus, Tapoussicre's father is filled with rage as his wife
conceives a daughter. He blames his daughter, Tapoussiere for being a girl: ‘c’est de ta faute! Si
t’avais pas eu I’idée de naitre fille, j’aurais crevé I’ceil a personne’ (HP, 55).

Numerous children in Beyala’s writing are deprived of their youthful innocence, becoming
part of an inverted economy in which children are responsible for the survival of their family. For
example, in Tu t’appelleras Tanga, Tanga laments: ‘tous ces enfants qui naissent adultes et qui ne
sauront jamais mesurer la sévérité de leur destin, ces enfants veufs de leur enfance, eux a qui meme
le temps ne promet plus rien’ (777, 76). The role reversal between parent and children is further
demonstrated when Tanga is forced into prostitution at the age of eight so that her mother can profit
from her daughter’s monetary gain. Tanga says, ‘moi la femme-fillette soumise aux rites de I’enfant-
parent de ses parents puisqu’il convient de commercer la chair pour les nourrir a cause du souffle de
vie qu’ils m’ont donné (777, 34). Furthermore, Tanga is denied the opportunity to exist as an active
agent of her own existence as she must abide by the patriarchal expectations of a girl by keeping her
eyes lowered. This is reinforced by her father who says to her, ‘n’oublie pas, un enfant doit garder
les yeux baissés’ (777, 18). She is thus forced into a distorted view of the world, forced by her father
to suffer in silence by averting her gaze and looking down at legs. In C’est le Soleil qui m’a briilée,
there is no hope of a better future for children who are devoured by a continent that has only death,
misfortune and physical violence to offer. Ateba reiterates the position of children on the African
continent by maintaining that, ‘Apres tout qu’importe la vie d’un gosse dans un pays ou tout est
constamment a 1’état embryonnaire? Les gosses seront toujours maigres et n’auront jamais le temps
de devenir vigoureux’ (SQOB, 115).

In Le Christ selon I’Afrique, Boréale is also manipulated by her mother and family members
to conceive and bear a baby on behalf of her aunt, who is infertile. This forced obligation is motivated
by the financial compensation that is promised to Boréale and her mother if they comply with the
agreement. Like Tanga, Boréale’s body is used for monetary gain, which is reinforced by her mother
who says: ‘Tu te rends compte, Boréale, de cette aubaine véritablement magique? 100 000 francs,
juste pour accoucher un enfant [...]. On deviendra riches, riches!” (CS4, 74). The role reversal
between parent and children is also evident in Le Christ selon [’Afrique as Boréale adopts the role of
the parent as she is expected to take financial responsibility for the household. Boréale declares ‘tu
oublies une chose, maman: ¢’est moi qui paie le loyer” (CSA4, 77). The above examples indicate that
the children in Beyala’s novels form part of social structure that places them at the mercy of their

parents, denying them an opportunity to be active agents of their own existence.
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As a result of the dysfunction, injustice and oppression caused by the loss of paradise, anger
is present within several of Beyala’s characters. In many cases, there are frequent references to
children who express resentment and outrage towards their parents for creating a loss of paradise in
terms of childhood. In Le Roman de Pauline, Pauline displays anger towards her mother for making
the wrong decisions and not providing her and her brother with a secure childhood. She is certain of
the fact that her mother was aware of what she was doing in creating an unstable childhood for her,
her brother Fabien and her other children who were taken away by the welfare. Pauline says to her
brother, ‘tu veux me dire qu’elle a inconsciemment abandonné nos trois fréres a 1’Assistance
publique?’ (RP, 12) and again, ‘tu veux me dire qu’une femme qui est capable de faire cinq enfants
a cinqg hommes différents ne sait pas ce qu’elle fait?’ (RP, 12). Pauline’s anger is also accompanied
by a feeling of anger and grief which illustrates her continuous wish for a better childhood. Her loss
of childhood thus leads to a desire for a renewed childhood in a future paradise as she says: ‘une
tristesse insurmontable s’est abbatue sur moi. J’ai envie de ne sais pas quoi au juste. Peut-étre de ne
pas vivre a notre époque, & moins que ce ne soit de ne pas étre née, de naitre plus tard, quand maman
aura toute sa téte’ (RP, 113).

In Le Petit Prince de Belleville, anger is directed towards family members as Abdou expresses
his disappointment towards his son for allowing modernization to change his behaviour:

Aujourd’hui, je vois mon fils. Il a découvert le vocabulaire de Paris. Des mots griffés de vent

et d’hiver. Il a acquis d’autres manic¢res de dire bonjour. Il connaitre des rituels qui me

bouleversent. Il répugne a manger avec ses doigts. Il impose d’autres conformismes. Il

importe des gotits, des préoccupations’ (LPPB, 214).

Abdou’s feelings of anger are triggered by a inferiority complex in which he no longer exists at the
center regarding his authority over his son and wives. He is also nostalgic for the strong patriarchal
system that defined his social position in Mali, a position which assured his authority over his wives.
His position from the centre to the margins is revealed when he acknowledges that he is now
insignificant, ‘Qui suis-je? Un immigré. Une bouche encombrante. Un courant d’air qui passe. Je n’ai
plus de repére. Je claudique dans mon infirmité avec 1’insolence d’un corps défait (LPPB, 162).

The anger and disorientation found in Beyala’s novels often results in characters who envision
an attempt to exist in a regained paradise, a paradise in which they can write a new mythology. Lost
paradise thus leads to the desire for paradise to be regained. Beyala’s characters experience a strong
desire to attain a situation in which their inner expectations and images are in harmony with their
external circumstances. The image of paradise is thus always at work in their subconscious, as they
envision a future participation in divine joy by entering ‘la terre promise’ (LP, 444). In La Plantation,
Blues is determined to save the plantation as she moves forward ‘dans I’espérance de trouver dans

I’avenir une niche ou se blottiraient quelques enchantements’ (LP, 439). In the case of Blues, the
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concept of paradise is not passive and regressive but is rather expressed as a call, and a challenge to
improve things as they are. In Les Honneurs perdus, Saida is able to differentiate between happiness
and suffering, allowing her to understand that an eternal state of happiness in the future can only be
achieved once she has attained a measure of self-realization through hardships. She says, ‘je conclus
pour me revigorer que mes souffrances actuelles n’étaient que les prémices d’heureux événements’
(HP, 282) and in Les Arbres en parlent encore, Edéne compares the concept of paradise regained to
a ‘renaissance’ as she ‘voulai[t] posséder un morceau d’avenir que [elle] baptiserai[t] espoir’ (LAPE,

302).

Conclusion

The lost paradise archetype lies at the origin of Beyala’s vision of a fallen world, mostly presented
through the biblical narrative of the Fall. This archetype enables Beyala’s characters to return to a
scared time in history which was dominated by spiritual and mystical awareness, before the advent
of rationality, and the advent of westernization. The sacred time is a symbol for the desire to ‘return
to nature’, to the original state of harmony between man and nature. But paradise lost leads to
dysfunctional family structures, injustices and oppression, and the world then becomes man’s enemy
as violence and anger replace original harmony. However, the awareness of paradise lost creates a
yearning for paradise regained and opens the way for a time of exile, a time of trials and conflicts as
Beyala’s characters strive to reach a communion between mind, man and nature. When the characters
are able to let go of their anger and yearning for paradise, they are able to appropriate a new order of
time and space in which they awake to the vision that paradise is already in their grasp. The next
sections of this thesis will discuss how paradise is regained, and the stages through which Beyala’s

characters pass on the way.
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Chapter 3: Exile

The meaning of exile

Exile is a common archetypal theme in Beyala’s novels which may be understood from mythological,
psychological and philosophical perspectives. The term ‘exile’ itself is found frequently in Beyala’s
texts. For example, in Amours sauvages, Eve-Marie refers to a group of African exiles in Europe, and
declares that their memory of Africa ‘au fil de I’exil, s’engourdissait peu a peu’ (4S5, 229) and in Le
Petit Prince de Belleville, Abdou expresses his longing to return to Africa by saying: ‘Moi, ’immigré,
I’¢étoile exilée, j’avance la téte renversée’ (LPPB, 81).

The mythological definition of exile is taken from the works of the American mythologist,
Jospeh Campbell who focuses on comparative mythology, and examines the universal functions of
myth in both human cultures and literatures. The mythological definition of exile is adopted in this
chapter as the structure of several of Beyala’s novels mirrora the stages of the archetypal heroic
journey, as summarized by Joseph Campbell in his book The Hero with a Thousand Faces. Campbell
maintains that the first step of the mythical journey on which the hero embarks is referred to as the
‘call to adventure’. Campbell describes the ‘call to adventure’ as:

signifying that destiny that has summoned the hero and transferred his spiritual center of

gravity from within the pale of his society to a zone unknown. This fateful region of both

treasure and danger may be variously represented: as a distant land, a forest, a kingdom
underground, beneath the waves, or above the sky, a secret island, lofty mountaintop, or
profound dream state; but it is always a place of strangely fluid and polymorphous beings,
unimaginable torments, superhuman deeds, and impossible delight. The hero can go forth of
his own volition to accomplish this adventure, or he may be carried or sent abroad by some
benign or malignant agent. The adventure may begin as a mere blunder, or still again, one
may be only casually strolling when some passing phenomenon catches the wandering eye
and lures one away from the frequented paths of man.>®
The ‘call to adventure’ is linked to that of an exilic journey that an individual undergoes. According
to Campbell, exile is two-fold: on the one hand, exile is a life-threatening break with existence, and
therefore one of the worst possible forms of punishment; on the other hand, whether exile be physical
or psychological, Campbell maintains that it is the first necessary step that an individual has to take
to embark on a heroic quest so that he or she is able to break free from the known or ordinary world,

into an unknown world. Campbell maintains that when an individual is able to fully embrace the

56 Joseph Campbell, The Hero with a Thousand Faces (London: Fontana Press, 1993), p. 58.
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heroic journey, he or she will return to society bringing back that which has been learned on the
journey, thus providing the individual with the necessary set of tools to enrich his community.
However, the heroic journey can also embrace the possibility of tragedy and change which is a
metaphorical representation of the Apocalypse. The individual may die on his journey or have the
elixir for eternal life slip through his fingers.

The Jungian interpretation of exile is associated to Jung’s theory of ‘dissociation” which
entails the exile or distancing of self from self. Dissociation refers to places in the psyche that are not
accessible to consciousness and is understood as a defence mechanism by means of which the psyche
dissociates itself in the face of trauma. As Jung says, a ‘traumatic complex brings about dissociation
of the psyche’.’” Whether the trauma is physical, sexual or psychological in nature, a dissociative
split of consciousness occurs, producing a host of alternate personalities as an adaptive response by
the psyche to survive and retain its wholeness in order to deal with abusive circumstances.
Dissociation is thus the protective and adaptive survival function of the psyche: if we are unable to
escape from the traumatic situation, we withdraw by removing our consciousness from it. Jung
explains the psyche’s tendency to split by claiming that:

Although this peculiarity is most clearly observable in psychopathology, fundamentally it is

a normal phenomenon [...]. The tendency to split means that parts of the psyche detach

themselves from consciousness to such an extent that they not only appear foreign but lead an

autonomous life of their own.®
In order to deal with traumatic situations, several of Beyala’s characters experience low-level
dissociation which includes daydreaming, watching television and generative fantasy. For example,
in Le Roman de Pauline, Pauline finds herself daydreaming after a negative incident with her mother.
She says: ‘Je plane. Je suis heureuse. Je me sens rassurée comme si je venais de rencontrer le bonheur.
C’est vraiment une sensation agréable’ (RP, 53). Dissociation is not limited only to daydreaming and
fantasy, but also reveals itself through fairytales. For example, in Amours sauvages, ‘les exilés de
Belleville’ (4S, 140) are not able to deal with the realities of Africa on a physical and intellectual
level, so they resort to narrating fictionalized fairytales to address the realities of the African
continent, thus withdrawing their consciousness from reality and integrating their psyche into that of
fairytales. This is illustrated when a group of ‘négres’ (4S5, 128) get together with Eve-Marie and
Flore-Flora to listen to a griot’s narration of the realities of the African continent. Eve-Marie

comments on his narration by maintaining that: ‘[le griot] nous transportait dans les savanes chaudes

57 Carl Gustav Jung, The Practice of Psychotherapy, trans. by R.F.C. Hull. In Herbert Read et al. (eds.), The Collected
Works of C.G. Jung, Vol. 16. (London: Routledge & Kegan Paul, 1960), 20 vols, p. 131.

38 Carl Gustav Jung, The Structure and Dynamics of the Psyche, trans. by R.F.C. Hull. In Herbert Read et al. (eds.), The
Collected Works of C.G. Jung, Vol. 8. (London: Routledge & Kegan Paul, 1960), 20 vols, p. 121.
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ou des gazelles perdaient leurs bébés, des lionnes vengeaient leurs maris et des éléphants épousaient
des grenouilles’ (4S5, 219).

At a later stage in an individual’s life, the ‘self” will address the material that has been
dissociated. This involves a soul retrieval in which an individual enters into a spiritual realm to
recover lost parts of themselves: the individual thus delves inside to undergo an inner journey where
the unconscious is integrated back into the consciousness. A number of Beyala’s characters undergo
an inner journey into their subconscious in order to address that which has been dissociated. For
example, in C’est le Soleil qui m’a briilée, Ateba is faced with the need to heal that which has been
suppressed during her childhood, and in Le Roman de Pauline Pauline seeks to heal from the
dysfunctional relationship that she had with her mother, by writing the novel, Le Roman de Pauline;
the task is also undertaken so that other young girls might be able to understand the complexities of
a mother-daughter relationship. In Beyala’s novel, Asséze I ’Africaine, the protagonist Asséze declares
that the people of the village no longer wanted to ‘subir 1’exil intérieur qui nous mettait a 1’écart de
la race humaine’ (44, 37). The words of Ass¢ze clearly indicate that the inhabitants of the village
wanted to recover the lost parts of themselves in order to address that which has been dissociated,
which in this case is the belief that the ‘I’Ame pouvait se blanchir’ (44, 37), free from sin but filled
with holiness.

The notion of exile in Beyala’s novels may also be usefully understood in relation to Gabriel
Marcel’s concept of the ‘travelling man’ who is on a pilgrimage or on the move. In his book, Homo
Viator, Marcel describes the omo viator as ‘the soul that is the traveller’ and that ‘it is of the soul
and of the soul alone that we can say with supreme truth that “being” necessarily means “being on
the way” (en route)’.>® The homo viator is thus always on a journey through life, seeking meaning,
purpose and self-understanding. Beyala’s characters embody this concept as they restlessly journey
towards an imagined future which will restore ‘lost paradise’. This is clearly expressed in Beyala’s
Black Ladies when she declares that, in her work, she writes about ‘the soul’s insomnia, the crucible
of being’ (BL, Pref). Furthermore, in Tu t’appelleras Tanga, Tanga speaks of her life as a journey,
wishing that she could ‘partir ave [ses] affaires dans un sac en plastique roulé sous [son] bras. Partir
vers des lieux sans terre ni ciel’ (777, 9). In La Petite Fille du réverbere, Tapoussiére describes her
mother, Andela as someone who is constantly moving from one place to another. She says:

un jour, elle atteignit Yaoundé¢. Une autre fois, elle arriva a la frontiére. Puis elle faisait demi-

tour, incapable de quitter Kassalafam, ses odeurs, ses saletés, ses boues, ses hommes et peut-

étre moi: Je partirai demain. Elle défaisait et refaisait ses malles, vivait avec ses valises

constamment a ses pieds (PFR, 221).

59 Gabriel Marcel, Homo Viator Introduction to a Metaphysic of Hope, trans. by Emma Craufurd (Chicago: Henry
Regnery Company, 1951), p. 11.
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This sense of a life spent wandering in search of a better future parallels the story of the Israelites
who journeyed for forty years through the wilderness, in search of the promised land ‘flowing with
milk and honey’ (Ex. 16:35, 20:6). This is condition of restlessness described by Augustine of Hippo,
who said, ‘Thou hast made us for thyself, O Lord, and our heart is restless until it finds its rest in
thee’ emphasizing that human existence is characterized by an ongoing emptiness within our soul

which only God is able to fill. ¢

The Sources of Exile

At times Beyala draws on Greek mythology as a source for the theme of exile. Her novel Amours
sauvages references the Greek mythological story of Odysseus who embarked on a ten-year journey
home after the Trojan War, to return to his wife Penelope. During his journey Odysseus has romantic
relationships with several women although his main priority is to return home to his wife. His wife,
Penelope on the other hand spends time fending off the many suitors who wish to marry her and take
over the Kingdom of Ithaca. Despite her powerlessness when pressured by the suitors, Penelope
remains in control of her destiny. When interpreting Penelope’s character from a Jungian perspective,
one may argue that Penelope embodies her husband’s anima. The couple’s long-delayed reunion
depicts a rejoining of the anima and animus which marks the completion of their respective natures
and the fulfilment of their mutual quest. Similarly, in Amours sauvages, Pléthore returns home to
Eve-Marie, begging her to take him back after having been unfaithful to her with Flora-Flore. His
return echoes the narrative of Odysseus when he says to Eve-Marie: ‘Je reviens du pole Nord’ and
‘Heureux Ulysse qui voyageait pendant que Pénélope, ah!’ (4S, 122).

The story of the Greek hero Oedipus who killed his father and unknowingly married his
mother is also referenced in several of Beyala’s novels. The mythical story of Oedipus relates to the
theme of exile in the sense that Oedipus was sent into exile by his brother-in-law and by his own sons
after finding out what he had done. Oedipus claims that he was forced to leave his homeland, and
adds:

I was sent out and proclaimed an exile! [...] I, their father, was being thrust without honor

from my country, they did not stop or defend me. No, they saw me sent forth homeless, and

heard the crier proclaim my sentence of exile.5!
In this case, there is no relationship between home and family as Oedipus becomes a homeless

outcast, losing everything that makes sense to him.

60 Saint Augustine, The Confessions of St. Augustine, trans. by J.G. Pilkington (New York: Liveright Publishing
Corporation, 1943), Chapter 1, I.

6l Sophocles, The Oedipus at Colonus of Sophocles, ed. by Sir Richard Jebb (Cambridge: Cambridge University Press,
1889), OC 427-435.
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The same non-existent relationship between home and family exists in Le Roman de Pauline,
when Pauline’s mother accuses her daughter of sleeping with Dieudonné, her mother’s ex-lover. After
trying to convince her mother that she has never had any sexual relationship with Dieudonné,
Pauline’s mother says to Pauline: ‘ta vraie place est dans la rue’ (RP, 61). Here, Pauline is exiled
from both her mother and her home. The mythological Oedipus theme is further portrayed in Le
Roman de Pauline when Pauline reflects on her relationship with Dieudonné and claims that: ‘s’il
n’avait pas été le mari de ma mere, je I’aurais volontiers épousé’ (RP, 69). This portrays the Oedipus
theme in the sense that Pauline possesses a sexual desire for Dieudonné whilst regarding her mother
as a rival figure. Subconsciously, Pauline experiences jealousy towards her mother in addition to the
unconscious wish for her mother’s death so that she is able to marry Dieudonné.

However, in spite of the use she makes of Greek mythology, Beyala draws much more heavily
on the Bible, where exile is prominent theme in the history and imaginary of the Israelites. An early
biblical reference is found in Genesis 4 which narrates the story of Cain, the firstborn son of Adam
and Eve, who murdered his brother Abel. As a result of Cain’s vindictive act towards his brother,
God punished Cain by banning him from his homeland and forcing him to wander the earth for the
rest of his life. God says, ‘What have you done? Listen! Your brother’s blood cries out to me from
the ground. Now you are under a curse and driven from the ground, which opened its mouth to receive
your brother’s blood from your hand. When you work the ground, it will no longer yield its crops for
you. You will be a restless wanderer on earth’ (verse 12). In La Plantation, a similar story of sibling
murder is told when Erwin confides to his mistress Rosa his role in the death of his father’s
illegitimate child. Erwin is haunted by the death of his half-sister, and hopes that Rosa can help him
‘effacer les particules nocives de son cerveau, encore marqué par 1’acte monstrueux qu’il avait
commis il y avait plus de trente ans’ (LP, 110).

A sequel to the biblical story is found later in the same chapter of Genesis, which mentions
Seth, the third son of Adam and Eve, whom Eve believed to have been born as a replacement for
Abel: ‘Adam made love to his wife again, and she gave birth to a son and named him Seth, saying
God has granted me another child in the place of Abel, since Cain killed him’ (verse 25). In Les
Honneurs perdus reference to Seth is made when Bénérefa finds out that he is going to have a child,
after trying to have a baby with two sterile women. The birth of the child is celebrated, and an old
man in the crowd proclaims: ‘Alors, Dieu créa Abraham qui engendra un fils a sa resemblance, Adam
il s’appelait, qui donna nuisance a Seth’ (HP, 22).

The history of the Israelites, as told in the Old Testament, is profoundly shaped by two
experiences of exile, the exodus from bondage in Egypt followed by the forty-year journey to the
promised land, and the exile in Babylon following the destruction of Jerusalem in the sixth century

BCE. Similar experiences are narrated in several of Beyala’s novels, for example in Le Christ selon
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[’Afrique when Madame Abeng states that God has answered the prayers of the neighbourhood,
following the burning of the brothel. She declares that, as prostitution has finally been banned, the
citizens of Douala who prayed for this will now be able to enter the promised land. She says: ‘Grace
a nos prieres, nous avons fait le voyage jusqu’a Jérusalem, la Terre sainte’ (CS4, 112). A similar
example is found in Le Petit Prince de Belleville, where Abdou remains committed to his religion
and his native country, Mali, even though he finds himself in France. He therefore ensures that Alex,
an adopted boy from Mali, remembers his line of descent, his religion and his cultural context, ‘car
méme s’il devait rester en France jusqu’a ce que mort s’ensuive, il faudrait lui rappeler qu’il a un
pays quelque part, méme s’il ne figure nulle part du point de vue originaire’ (LPPB, 39).

Griffiths maintains that the story of the Exodus, like the experience of exile, has at least three
levels of interpretation. Firstly, there is the literal and historical sense, portraying the deliverance of
the people of Israel from bondage in Egypt which in itself is symbolic of the deliverance of all people
from political, social and economic bondage. Secondly, the Exodus ought to be understood as man’s
separation from the world of sin and his entry on the path of righteousness as he receives the ten
commandments. Lastly, there is the mystical sense ‘of the passage from this world to the next, from
the world of appearances to the world of real being, from the light of this world to the divine darkness
where man meets God’.

The themes of isolation, connection, exile and redemption are also explored in the story of
Ruth and Naomi. Ruth was a Moabite woman who became a childless widow after the passing of her
husband, whereas life was difficult for Naomi in Moab, so she decided to return Judah. Ruth followed
her mother-in-law to Judah the city of Bethlehem, which was much more than a change of address
for Ruth as she had forsaken Moabite gods she spent her whole life worshipping to embrace the God
of Israel. Selfless and devoted, Ruth took a risk and left everything familiar in the face of adversity
as she rejects her own people and claims the Israelites in spite of their hostility towards her. Ruth’s
commitment to leave behind the land of her birth and step out in faith with only God and Naomi by
her side is foregrounded when she says to Naomi, ‘Don’t urge me to leave you or to turn back from
you. Where you go I will go, and where you stay [ will stay’ (Ruth 1:16). Ruth’s commitment towards
Naomi is echoed in Seul le Diable le savait when Mégri parallels Ruth’s words by saying to
Magdalena ‘Ma maison sera ta maison. Partout ou je serai, tu seras toi aussi’ (SDS, 255).

Exile can also be associated with the period of three days between ‘death’ and ‘rebirth’ found
in the Bible. The Book of Jonah, in the Old Testament, recounts the story of Jonah, who ‘was in the
belly of the fish three days and three nights’ (Jonah 1:17). He is then expelled from the belly of the

whale and ‘born again’ with a new sense of his role as a prophet. Similarly, in the New Testament,

62 Griffiths, p. 137.
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Jesus was crucified and, in the words of the Apostles’ Creed, ‘The third day he rose again from the
dead. He ascended to heaven and is seated at the right hand of God the Father almighty. From there
he will come to judge the living and the dead.” After three days, a new vision and a new purpose
emerges. The same symbolical rebirth is depicted in Le Roman de Pauline when Pauline ‘porte les
mémes vétements tristes depuis trois jours’ (RP, 136). After spending three days on the canal
questioning her existence, she undergoes a metamorphosis and ‘[son] changement a fait I’effet d’une
bombe sur les gens de Pantin’ (RP, 147).

According to Campbell, ‘the passage of the magical threshold is a transit into a sphere of
rebirth which is symbolized in the worldwide womb image of the belly of the whale’.®> Campbell
maintains that instead of conquering or conciliating the power of the threshold, the hero is swallowed
into the unknown, instead of passing outward beyond the confines of the visible world. The hero goes
inside to be born again, to undergo a metamorphosis. The passage of the hero through the jaws of the
whale is thus an adventure which denotes in symbolical language, the life-centering, life-renewal act

of the ‘Self*.%4

Interpretations of Exile

Beyala’s characters often experience a feeling of guilt when they decide to leave their homeland in
search of a better life in another country. For example, in Tu t’appelleras Tanga, leaving for France
is associated with the sin of Adam and Eve in the Garden of Eden as the protagonist compares her
imaginary departure as biting ‘la pomme de France’ (777, 128). Although her departure is linked
with the idea of transgression, the protagonist also experiences this departure as ‘la plus belle chose
qui [se] soit arrivée dans [sa] putain de vie’ (777, 128).

In the lives of many of Beyala’s characters God is a Deus absconditus, a hidden God, a term
derived from the Book of Isaiah 45:15 where the prophet writes, ‘Truly you are a God who hides
himself’. At times, Beyala’s characters feel anger resulting from their experience of exile as
separation from a God who is presented as unreliable or deaf. This anger is also often associated with
the theological doctrine of predestination in Beyala’s novels. Her characters often believe that their
fate and the events of their lives are have been willed by God, who has placed them in a subservient
position both to the rich and to those of their compatriots who have not been exiled. In Le Christ selon
[’Afrique, Homotype maintains that ‘croire en Jésus était une compensation a la misére quotidienne’
(CS4, 121) and in Amours sauvages, ‘le docteur Sans Souci’ declares his lack of belief in God by
saying: ‘Je ne crois pas en Dieu. Sauf quand je suis ivre!” (4S, 36). God’s non-existence is further

emphasized in Les honneurs perdus when the pharmacist hurls out to a crowd that ‘Dieu n’existe

63 Joseph Campbell, The Hero's Journey, ed. by Phil Cousineau (California: New World Library, 2003), p. 90.
4 Campbell, p. 92.
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pas’. When the pharmacist is asked for proof to defend his statement, he responds by saying, ‘J’en
aurai la preuve bient6t [...]. Quand la transfiguration des masses se produira. Quand I’ouvrier meénera
une vie juste et équilibrée’ (HP, 143). The idea that God has predetermined who will receive salvation
and who will not is also found in La Petite Fille du réverbére when Tapoussiére’s grandmother argues
that God created the neighbourhood of Kassalafam in despair. She says: ‘Dieu apres avoir bati
I’Europe, I’ Asie, I’ Amérique et méme le reste de I’ Afrique, a ramassé les débris de ses constructions
et les a jetés: Kassalafam est né. Ensuite, il 1’a choisi pour pleurer ses échecs’ (PFR, 58).

The concepts of predestination and gender exist conjointly in Beyala’s novels, as it seems that
God is particularly deaf to the cries of suffering women. This is reinforced in Le Petit Prince de
Belleville, as the two main female characters M’am and Soumana both question God’s responsibility
for the hardships they experience in their polygamous marriage with Abdou. In one instance, M’am
asks Soumana what it is that shocks her more, either the fact that Abdou is unfaithful to her or that
God ‘permette tout’ (LPPB, 69). Abdou’s second wife, Soumana, falls ill and continuous to express
her distrust towards God by saying to M’am, ‘Personne n’y croit au bon Dieu. [...] S’il ouvrait grand
ses oreilles pour écouter les femmes, le monde serait différent (LPPB, 172-3).

In C’est le Soleil qui m’a briilée, Ateba lies in her bed at night, praying to God to answer her
questions about His existence, and of the challenges that women face in life. Her questions remain
unanswered, and ‘Elle décide que Dieu est vieux et probablement sourd’ (SB, 48). As a result of
God’s inability to hear Ateba’s prayers, ‘elle souffre, elle souffre pour Dieu qui souffre d’avoir raté
son ceuvre’ (SOB, 48). Faced with unmerited suffering, the anger and cries directed towards a deaf
God parallel the story of Job, where ‘The groans of the dying rise from the city, and the souls of the
wounded cry out for help’ (Job 23:12).

The characters in Beyala’s novels wonder whether God or the Devil is responsible for
unmerited suffering, often resulting in a Manichaean belief that there are two powers in the universe,
good and evil, God and the Devil. According to Seul le Diable le savait: ‘Pour naitre, I’enfant a besoin
de son pére et de sa mere; I’homme a besoin de ses deux jambes pour marcher et il en est ainsi de
Dieu et du diable’ (SDS, 88). Similarly, in La Petite Fille du réverbere, Assanga states that

Kassalafam is a place ‘ou Dieu et le diable se confondaient’ (PFR, 57).

Exile from Place and Community
A number of Beyala’s characters undergo an external exile which represents a physical flight from
their homeland to another country. This can be the experience of either African exiles in Europe or
European exiles in Africa.

In Les Honneurs perdus, Saida leaves the bidonville of New-Belle in Africa to live in

Belleville, a working-class suburb of Paris with a large African population. When she leaves New-
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Belle, also known as Couscous, ‘les Couscoussiers levaient les bras et criaient Vive Saida! Vive Paris!
Adieu, Saida’ (HP, 182). In Amours sauvages, the protagonist, Eve-Marie also leaves home to go and
live among the ‘exilés de Belleville’ (4S, 140). She decides to leave Africa because ‘Dieu s’était
montré plus généreux en Europe’ (4S, 14). Beyala’s novel Le Petit Prince de Belleville recounts the
story of a Malian immigrant family residing in the quarter of Belleville, a shanty town mostly
populated by African immigrants. The narrator, Loukoum states: ‘J’habite 92, rue Jean-Pierre-
Timbaud [...] et si vous connaissez le coin, vous savez que c’est toujours plein de tribus qui viennent
d’Afrique’ (LPPB, 8). But disillusion soon sets in, when the immigrant populations realize that they
have not arrived in paradise. In her Lettre d 'une Afro-frangaise a ses compatriotes, Beyala observes
the lives of many African exiles in France by declaring the following: ‘J’ai senti I’esprit des millions
de Noirs jetés dans 1’océan s’agiter sous 1’eau; j’ai percu I’ame des ancétres se profiler téte basse
entre les futaies des jardins du Luxembourg’ (LAFC, 58). Similarly, in Amours sauvages, Eve-Marie
describes her experience in Paris saying, ‘Dés mon arrivée d’Afrique je passai de désillusion en
désillusion’ (4S, 10).

European exiles in Africa also characterize Beyala’s works. For example, Beyala’s novel La
Plantation narrates the story of a white family, the Cornus, who arrived from France to settle in
Zimbabwe as farmers. At the beginning of the novel Thomas Cornu reflects on the journey into exile
of his family:

Ses parents d’origine lilloise étaient arrivés dans cette vallée en 1939, soit un an avant sa

naissance. Pour échapper a cette affreuse guerre ou I’on expédiait des tonnes de jeunes se faire

étriper pour le bonheur de la patrie [...]. Ils avaient erré d’un bout a 1’autre du pays, cherchant

un endroit ou poser leur misere (LP, 13).

In Le Christ selon I’Afrique, emphasis is also on placed on Europeans who leave Europe as a result
of economic strains, and set up home in Africa. As Boréale says, ‘I’ Afrique avait vu s’abattre sur elle
une flopée de Blancs chassés de I’Europe par la crise économique. Ils avaient choisi ce continent béni
des dieux parce que, avec leur minuscule rente, ils pouvaient s’y payer trois boys, six maitresses et
vivre les pieds dans 1’eau (CSA4, 135). In the same novel, Madame Sylvie leaves Europe and moves
to Africa after divorcing her husband. Boréale declares that: ‘le désespoir I’incita a tout abandonner
pour venir se perdre dans la chaleur africaine et peindre en compagnie des moustiques des tableaux
que personne n’achetait’ (CS4, 147).

Beyala’s novel, Tu t ‘appelleras Tanga also narrates the exilic journey of the Belgian character
Anna-Claude who embarks on a journey from Europe to Africa in search of her imaginary lover,
Ousmane. But for Anna-Claude, as for others, this experience of geographic displacement ends in

disillusion. She spends several months ‘a la recherche d’Ousmane’ (777, 15) and ‘elle marcha, sans
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se retourner, téte baissée, mains croisées dans le dos, scrutant le sol pour trouver la lueur’ (777, 16).

Paradise is no more to be regained in Africa than it is in Paris.

The Experience of Exile
Exile, as experienced by Beyala’s characters, is primarily a castrating experience, it is ‘I’exil
castrateur’ (4S, 106) that produces a sense of powerlessness and impotence. Exile brings times of
drought and famine of biblical proportions, recalling the story in Genesis 41 of the years of plenty
and of famine symbolised by the seven fat cows and the seven lean cows. As Beyala herself says, in
her Lettre d’une Africaine a ses sceurs occidentales, ‘ Aujourdh’hui, pour beaucoup, c’est la période
des vaches maigres’ (LASO, 132), a sentiment echoed by Eve-Marie, in Amours sauvages, when she
says, ‘voici venus a nous des temps de vaches graces! Demain sera celui des vaches maigres’ (A4S,
166).

This sense of powerlessness and impotence experienced is describe by Edward Said whose
essay ‘Reflections on Exile’ explains the impact of exile on an individual. For Said:

Exile is strangely compelling to think about but a terrible experience. It is the unhealable rift

forced between human being and a native place, between the self and its true home: its

essential sadness can never be surmounted. And while it is true that literature and history

contain heroic, romantic, glorious even triumphed episodes in an exile’s life, these are no

more than efforts meant to overcome the crippling sorrow of estrangement. The achievements

of exile are permanently undermined by the loss of something left behind forever.®®
This permanent loss of something left behind forever is depicted in Le Petit Prince de Belleville when
Abdou declares that ‘[il] a perdu [son] ame au-dessus d’un océan’ (LPPB, 81). Abdou is unable to
adopt to the new way of life in France, also resulting in a sadness that cannot be overcome. The
inability to adopt to a new way of life as a result of exile, is also described in L’ Homme qui moffrait
le ciel when Andela reflects on the difficulties of Africans trying to ‘survivre en Occident’ (LOC, 60).
The loss of Abdou’s ‘dme au-dessus d’un océan’ (LPPB, 81) also contributes to his social impotence
in France, where his self-image deteriorates as the narrative progresses. Abdou’s words depict both
emotional and physical powerlessness. Coly comments that, through his physical loss of power,
Abdou experiences a degree of ‘social insignificance’ that ‘strengthens the image of his weak and
non-masculine body which bears the marks of his socio-cultural emasculation’.%

In Comment cuisiner son mari a [’africaine, Aissatou also loses her physical wellbeing and

social compass because exile had ‘bouleversé [ses] reperes’ (CCSA4, 13). In exile, along with the loss

5 Edward W, Said, Reflections on Exile and Other Essays (Cambridge: Harvard University Press, 2000), p. 173.
% Ayo Abiétou Coly, ‘Neither Here nor There: Calixthe Beyala’s Collapsing Homes’, Research in African Literature’s,
33.2 (2002), pp. 34-45.
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of bearings, the sole also loses a sense of ‘Self’, holding on to the known and not always able to
transport itself into a new realm. For example, in Le petite prince de Belleville, Abdou’s soul is
poisoned by exile, and he comments: ‘Mon ame? Eh bien mon ame s’accroche aux voyages
inaccessibles. Mal en chair par le poison de I’exil’ (LPPB, 7). The castrating experience of exile is
further expressed in Le Roman de Pauline when Pégase says to Pauline: ‘la géographie ne change
rien, tu sais. On transporte ses miseres partout ou on va. C’est comme tous les négros qui quittent le
bled pour venir chercher fortune en France. Ils se déplacent géographiquement, mais leur pauvreté
les poursuit néanmoins’ (RP, 193).

Exile also produces a sense of alienation and estrangement for several of Beyala’s characters.
This is well portrayed in Beyala’s novel Comment cuisiner son mari a [’africaine when a
Rastapharian comments on Andela’s resentment towards him: ‘C’est parce que mon attitude prouve
1’état d’aliénation mentale des Négres dans ce pays de Blancs’ (CSA, 50). In Amours sauvages, Eve-
Marie describes the lives of Africans in Belleville as ‘leurs vies d’exclus’ (4S5, 169). In her Lettre
d’une Afro-frangaise a ses compatriotes Beyala explains the impact of exclusion on the exiled
individual who remains marginalized by the structures of society. Even today, she writes, the children
of African immigrants remain exiles in their adopted land:

Pour preuve, I’attitude de certains hauts responsable face a un Noir. Ils lui demandent de

maniére systématique: Vous étes originaire d’ou? Les journalistes parlant des personnalités

noires, n’omettent jamais de préciser: Le Franco-sénégalais, Franco-camerounais, Franco-
malien, toujours ce Franco et quelque chose [...].
As aresult of this attitude the immigrant, in this case the African, is excluded from mainstream society
and confined to one or other of various ‘sous-communautés nationales’ (LAFC, 40).

It is not only the exiled individual who is marginalized by society because of identity. Several
of Beyala’s novels depict mixed-race individuals and couples who seek a place to ‘belong’ as they
are exiled and estranged from society. In Beyala’s L’Homme qui m offrait le ciel, Frangois says to
Andela that he is unable to continue his relationship with her because he is concerned about what ‘la
presse et la France profonde’ might say when ‘on apprenait qu’[il] a quitté [sa] femme pour une
femme noire’ (HOC, 206). Andela soon realizes that she should have given up on her love for
Francois when her daughter, Lou ‘avait émis I’hypoth¢se raciale comme frein a [leur] amour’ (HOC,
207). In Amours sauvages, Eve-Marie also questions the future of her relationship with Pléthore
because ‘I’imagination sociale n’avait pas exploré le métissage a grande échelle’ (4S5, 186).

In some of Beyala’s novels, exile is conceptualized as an opportunity to be both free and “at
home’ in a broader world. For example, in Seul le diable le savait, exile is regarded as a source of
freedom to the protagonist, Mégri who maintains that she will only be able to ‘devenir’ once she

leaves for Paris to find the exiled parts of herself. She says: ‘J’irais a Paris...Je retrouverais mon pere.
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Je reconstruirais ma vie. Je batirais d’autres projets [...]. D’ailleurs, j’en ai déja un: DEVENIR’ (SDS,
281).

In Maman a un amant, the perspective of a female immigrant is brought to the fore to fracture
the narrative of home and identity with regards to exile. Abdou’s wife, M’am’s recollections of Africa
and in specific, Mali serves as a means to disengage completely from the negative and oppressive
images that her homeland has to offer. Unlike, Abdou who nurtures memories of Mali, M’am only
remembers the continent as a prison for women. She declares:

Femmes africaines, réputées parce que révolues, assurées sans équivalents contemporaines.

Femmes noires en grilles. Des grilles aux portes, des grilles aux fenétres, des grilles dans nos

corps, dans nos ames. Nous nous affairions a des travaux ou la colline et le roc surgiraient des

mains. Prisonniéres, esclaves des croyances. Et qui s’évaderait? (MAA, 48).

As a result of her memories of Mali, M’am’s movement to France is a flight from a tight space in
which women are shackled. She is driven to find a homing desire which is eventually fulfilled in
France. She says, ‘Je voulais partir. Abandonner cet horizon de boue et de suie, ou le crime se justifie
par le bonheur de suspendre. Je voulais partir, acheter ma liberté¢’ (MAA, 62). M’ams exile to France
is thus a nurturing space which offers her the freedom to express her own identity and reinvent her
position within society, a position that the African continent could not offer.

In Les Arbres en parlent encore, Michel Ange de Montparnasse, an exiled European soldier
continuously expresses his love for the African continent by stating: ‘J’aime cette terre’ (LAPE, 406).
He embraces the African continent as a part of his identity and existence by declaring ‘j’aimerais y

étre enterré’.

Exile and the Self

As we have seen, the notion of exile may refer to spacial displacement and to the conscious inner
turmoil that it engenders. However, both in a psyschological sense and in Beyala’s novels, the term
may indicate an inner exile, and inner exile that is encountered by the integration of the conscious
and the unconscious. According to Jung, this integration is represented by the Self, which represents
the human psyche. The Self'is the central archetype in the collective unconscious and provides a sense
of ‘oneness’. When an individual is in harmony with himself and the world, the Self archetype
functions effectively. It is however when an individual feels disconnected from himself and the world
that the Self archetype is exiled from the human psyche. Several of Beyala’s characters experience
this feeling of disconnection from themselves and the world as a result of exile. This is evident, for
example, in Le Petit Prince de Belleville when Abdou says: ‘Je suis perdu, ’ami [...] je me perds’

(LPPB, 206-7).
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The ultimate goal of every individual is to achieve a state of self-realisation since the
personality must become fully developed through the process of individuation before the Self can
attain wholeness. A state of self-realisation is achieved once the Ego is able to recognise messages
from the Self archetype, thus becoming more conscious of that which is unconscious. David Hawkins
argues that, in this movement towards wholeness, ‘The ‘self’ claims authorship and believes it is the
source of its own existence. As the consciousness of the soul develops, it eventually seeks to identify
and reunite with its true source’.’

As individuals engage with the inner exile to make sense of the soul’s journey and the Self,
they draw from collective experiences through myths, legends, archetypes and stories. According to
Jung, myths originate from man’s unconscious and provides archaic truths about existence as ‘myths
are first and foremost psychic phenomena that reveal the nature of the soul’. Myths are also society’s
outward manifestations of inner conflicts and desires which presents an individual’s unconscious
fears and desires. Jung located the origins of myths and legends in man’s unconscious mind and he
understood them as symbols; deities, for example, were projections from the unconscious mind and
were later given expression in fables and folklore. Jung maintains that, ‘fairy-tales and legends are
instrumental symbols with whose help unconscious contents can be canalized into consciousness
interpreted, and integrated’.%® Understood in this way, myth, in Beyala’s novels, becomes a means to
avoid exile from the character’s existence to their true self and being.

Beyala’s notion of exile, often associated with a longing for home or a safe space, is similar
to Jung’s concept of individuation and refers to one’s origin in terms of the Self. Through the process
of individuation, a person returns home to the Self which exists beyond the temporal limitations of
time and space. Mansouri explains how and understanding of the conditions of exile fosters the
development of the Self. Individuation, she writes, ‘can be considered a perpetual act of homecoming
to the Self, a never-ending longing for belonging with the figures of the soul who live in the
unconscious’.%’

Beyala’s characters’ search for meaning and self-understanding leads to individuation, as they
seek to re-establish a home and reinvent their identity in the imaginal realm. The characters who
survive the exilic experience are thus those who embrace exile as a catalyst for self-reflection and
personal development. As Campbell asserts, an individual achieves individuation when he or she is

able to fully embrace the heroic journey. By doing so, Beyala’s characters not only contribute

7 David R. Hawkins, I: Reality and Subjectivity (United States of America: Hay House, 2003), pp. 273.

88 Carl Gustav Jung, The Collected Works of C.G Jung. Aion: Researches into the phenomenology of the self (London:
Routledge & Kegan Paul, 1959), p. 169.

% Fariba Mansouri, ‘Longing for Belonging: Exile and homecoming in Rumi’s poetry and Jung’s psychology’ (Doctoral
Thesis, Pacifica Graduate Institute, 2010), pp. 96.

<https://media.proquest.com/media/hms/ORIG/2/sEIxI? s=/abS2PM91AJM4qT58XMYDAUTZXU=>
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positively to their society, but they can equip future to create a society characterized by wholeness.
Individuation brings about a transformation which allows the individual to appreciate a new world.
For example, in Les Honneurs perdus, Loulouze encourages Saida to learn how to read and write.
Loulouze says to Saida that knowing how to read and write ‘C’est comme découvrir un autre monde,
voyager’ (HP, 281).

Individuation also occurs when individuals come to the realization that, by fulfilling their
destiny and making the right decisions, they not only achieve a sense of fulfilment, but they are also
able to overcome the influence of fate on their lives. In Amours sauvages, Eve-Marie knows her
dreams and she is aware that she has a destiny to fulfil. Although she declares that she has little
control over her destiny, it is the acknowledgment of this that will lead her towards making the right
choices to impact her destiny positively, which will in turn set in motion a process of individuation.
Through facing her destiny, she will return home to the ‘Self” which exists beyond time and space.
Eve-Marie’s individuation process began when she invited Océan to her home and she says: ‘Je
I’invitai chez moi afin qu’il partage des morceaux épars de ma vie, des lambeaux de mes réves, toute

dévouée que j’étais a un destin que je maitrisais mal’ (A4S, 108).

The End of Exile

In theological terms, exile and the suffering thereof ends with Jesus, the one who will bring in the
new convenant. Similarly, in Beyala’s novels, it is the arrival of the Saviour figure who will end the
psychological and physical anguish of exile and lead the world, at an individual and collective level,
into the eschaton, the end time that establishes heaven on earth. In Amours sauvages, the birth of the
Saviour figure is heralded when it is announced to Flore-Flora that she is not only carrying a mixed-
race baby, but also the future Saviour figure of Belleville. Eve-Marie says to her: ‘bien, dirais-je
toujours, pour apaiser son coeur triste afin que son ventre s’exalte, virevolte et donne Jésus’ (A4S,
208). In Asseze I’Africaine, Andela believes that the birth of her son will change her life. She says to
her daughter: ‘la misére est terminée. Une nouvelle vie commence [...] je vois un jardin merveilleux
ou les souffrances s’arrétent’ (44, 154). This ‘jardin merveilleux’ is a counterpart to the lost Garden
of Eden, and will be made possible by Andela’s baby. Just as, in the Bible, the aged Simeon
recognized Jesus and proclaimed ‘my eyes have seen your salvation’ (Luke 2:30), so an elderly

character acknowledges that Andela’s baby will be ‘le sauveur’ (44, 157).

Conclusion
The theme of exile performs two distinct roles in Beyala’s novels. On the one hand, it serves to
express the direct sorrow and devastation that the characters in Beyala’s novels experience as their

worlds are dampened and clouded by oppressive economic regimes, environmental disasters, lack of
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opportunities and expulsion from their homelands. Additionally, the theme of exile has a political
dimension and is used to denounce the collective plight that the ‘stranger’ experiences in a foreign
country.

On the other hand, exile provides the characters with the opportunity to learn from the
experience of exile, as seen in the hero’s journey on his quest to individuation. Individuation relates
to spirituality, and, as Said says, when one is able to recognise exile as a spiritual journey into the
world of the soul, ‘one becomes free not by rejecting but by working through attachments’.”® Beyala
thus depicts exile as a theme that is able to contribute towards a renewed experience, one of healing
and redemption. In the context of a renewed experienced offered by exile, it is not only one’s identity
which is challenged throughout the process of exile but also one’s spirituality.

The apocalyptic disruptions that take place in the lives and societies of Beyala’s characters
lead in turn to a longing for wholeness, redemption and restoration, a longing for a new world ushered

in by the Saviour figure, a world that will be characterized by reconciliation between individuals.

70 Edward W. Said, Culture and Imperialism (New York: Vintage Books, 1994), pp. 336.
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Chapter 4: Archetypal Characters

The archetypal themes we have so far explored, Paradise Lost and Exile, are the backdrop for stories
of loss and wandering that are played out in Beyala’s novels, stories that are embodied in the lives of
the archetypal characters that fill her pages. The most prominent of these archetypal characters are:
the Mother Figure, the Father Figure, the Barren Woman, the Surrogate Mother and the Trickster,

who is also the Saviour. It is these characters who will be examined in the following pages.

The Mother Archetype

The mother archetype is one of the most universally recognized feminine archetypes in myth, folklore
and the biblical text, and is frequently found in Beyala’s novels. Certain characteristics are commonly
associated with the mother figure, and these play a significant role in shaping the psychological
wellbeing of both the sons and daughters of the mother figure herself.

In mythology, archetypical mothers are often linked to the Great Mother or Mother Nature,
who nourishes and protects the whole of creation rather than an individual child. Representations
include the Classical Greek Goddesses Gaia and Demeter, the Roman Goddess Tellus Mater, the
Ancient Egyptian Goddess Isis and, within Roman Catholicism, the understanding of the Virgin Mary
as ‘Mother Mary’.

In Jungian psychoanalysis, the Great Mother archetype symbolizes the collective cultural
experience of childhood development. According to Jung: ‘The qualities linked with the archetype of
the Great Mother include care and compassion, magical female power, wisdom and spiritual
sublimation transgressing reason; and also any benevolent gesture and impulse’.”! The mother figure
can also represent our longing for redemption, for Paradise, the Kingdom of God or the Heavenly
Jerusalem.”? However, in some cases, the archetypal mother may, by antithesis, also represent the
bad mother, often illustrated in fairytales and myths. The fairytale about Cinderella features both the
good fairy Godmother and the wicked stepmother, and in Hindu mythology the goddess Kali, the
universal mother of all beings, gives birth to all of humanity but devours her own children. Jung also
refers to the capricious and mysterious mother, as the ‘terrible mother’ who may ‘connote anything

secret, hidden, dark; the abyss, the world of the dead, anything that devours, seduces and poisons,

" Carl Gustav Jung, Aspects of the Feminine, trans. by R.F.C. Hull (Princeton, New Jersey: Princeton University Press,
1982), p. 4.

2 Carl Gustav Jung, Four Archetypes: Mother, Rebirth, Spirit, Trickster, trans. by R.F.C. Hull (United Kingdom:
Routledge & Kegan Paul, 1972), p. 14.
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that is terrifying and inescapable like fate’.”* That is to say, the ancient mother archetype can have
contemporary analogical and interpretive meanings, as is demonstrated in Beyala’s novels.

In a number of Beyala’s novels, Mary the God-bearer is employed symbolically as the
archetype of the Great Mother as described by Carl Jung. For example, in Les Honneurs perdus, Saida
is referred to as the Virgin and Fatma as the mother of God. Beyala writes, ‘Saida Bénérafa, vieille
fille entre les vieilles. Eternelle Vierge des vierges, Fatma, méere de Dieu si vous voulez’ (HP, 96). In
Lettre d’une Africaine a ses soeurs occidentales, the image of the Mother of God and the Virgin is
echoed as Beyala evokes a mythical time in which ‘tous les enfants naissent encore par 1’opération
du Saint-Esprit et que toutes les meres étaient des Vierges’ (LASO, 34).

As every archetype has a binary opposite, the Great Mother may alter into her negative guise,
the Terrible Mother. Several of the mother figures in Beyala’s novels are archetypal expressions of
the Terrible Mother. These maternal figures lack empathy and cause harm to their daughters instead
of offering nurturing and kindness. Beyala references the fairytale of Cinderella in some of her novels
to depict metaphorically the Terrible Mother archetype. The most significant example is found in La
Petite Fille du réverbere, when Assanga’s biological mother treats her like a stepdaughter, as in the
fairytale. Her mother says to her: ‘Lave les habits de tes fréere et soeur!” and ‘Prépare leur petit-
déjeuner!” (PFR, 212). Assanga becomes a slave for her mother as she is degraded to the status of a
servant: ‘Je nettoyais, j’essuyais, je puisais I’eau, je cuisinais, joyeuse telle une bonne a tout faire, et
il apparaissait clairement qu’elle m’aimait servante’ (PFR, 212). The same is true of Ateba in C’est
le Soleil qui m’a briilée who is left in the care of her aunt after having been abandoned by her mother.
Ada, who has taken on the role of a mother to Ateba, is unable to recognize Ateba’s social,
psychological, physical and emotional needs. Ada is not interested in Ateba’s ‘vie, ses angoisses’ or
‘ses désirs’ (SOB, 53) but rather communicates with her through the use of ‘les mots d’ordre’ (SOB,
58) which consist of ‘Fais. Prends. Donne’ (SOB, 58).

The Terrible Mother archetype is frequently illustrated in Beyala’s novel Tu t’appelleras
Tanga. The mother-daughter relationship in this novel is defined by aggression and violence as
Tanga’s mother forces her daughters into prostitution by pawning them to rich old men. As a result
of her mother’s forceful actions to sell her daughters’ bodies for ‘le gain’ (777, 35), Tanga regards
her mother as having mutilated her childhood. Tanga is further deprived of a normal childhood when
her mother forces her into womanhood by subjecting her to a clitoridectomy, capturing the implicit
right of men to possess Tanga’s body. In her mother’s own words, ‘Elle est devenue femme [...].
Avec ¢a [...] elle gardera tous les hommes’ (777, 24). Tanga’s mother not only reinforces the cruelty

to woman and their bodies, but legitimizes her financial demands on her own (female) child. As a

3 Carl Gustav Jung, The Archetypes, p. 82.
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result of her ‘enfance mutilée’ (777, 35), Tanga does not experience the first stage of psychosexual
development which, according to Freud, includes the pre-oedipal attachment to the mother. During
this period, attachment to the mother figure predominates in both sexes and the father is not yet
considered as either a love object or a rival. The absence of Tanga’s pre-oedipal attachment to her
mother is symbolized in one scene when Tanga licks breast milk that her mother has dropped on the
floor. This gesture represents Tanga’s desire for childhood and intimacy with her mother: ‘Elle tripote
ses seins. Quelques gouttes de lait jaillissent, tombent & mes pieds. Je me baisse, je recueille le fruit
des mamelles de la femme pour m’initier aux surprises et aux merveilles de I’enfance’ (777, 63). The
displacement and emotional void created by Tanga’s emotionally unavailable mother also explains
Tanga’s extensive wandering in the streets as Tanga cannot call home a safe space. She explains:
‘Dans sa mission de mere, elle a éloigné I’oiseau dunid’ (777, 53). Here, Tanga’s mother is compared
to a destructive force in nature, which is often characteristic of the Terrible Mother archetype.

Beyala’s novel, Le Roman de Pauline also reveals the Great Mother’s transformation into her
negative personification, the Terrible Mother. Pauline’s mother distances herself both physically and
emotionally from her children and is described by Pauline as ‘une mauvaise mére’ (RP, 80) who has
failed to take care of her: ‘Elle ne s’occupe pas de moi, alors que je suis encore trop jeune pour me
défendre toute seule’ (RP, 80). Her mother’s inability to provide care and nurturing is described as
‘une hérésie’ (RP, 80) a term which not only evokes, here as elsewhere, the religious dimension from
which Beyala’s archetypes are derived, but also illustrates her mother’s conscious decision to adopt
a parenting style that does not conform to the normal expectations of motherhood.

The mother-daughter relationship in Le Roman de Pauline is defined by hostility, mistrust and
insecurity as Pauline’s mother is unable to form a maternal bond with her daughter. The relationship
between Pauline and her mother is charaterized by a wounded femininity which stems from her
mother’s own childhood experience. As a child, Pauline’s mother ‘n’avait [pas] le droit d’aller jouer’
(RP, 93), as she was forced by her mother to ‘[nettoyer] la maison et [nourrir] les poules’ (RP, 93),
and, at the age of fourteen, she was forced to ‘travailler chez les gens’ (RP, 93). Being deprived of
both a normal childhood and independence, Thérése left her mother’s home at a young age. She
explains: ‘Je n’avais pas de temps pour moi. Thérese, fais, prends, donne, va nourrir les poules. C’est
pour ¢a que je suis partie... Pour m’épanouir, enfin’ (RP, 94). As a result of the unresolved trauma
in her own childhood, Pauline’s mother, through her daughter, lives both her own childhood and her
own mother’s identity, becoming both her own mother and her own child. Pauline’s mother
unconsciously blends with her own unhealed inner child in moments, projecting the rage, punishment
and aggression about how she was deprived or betrayed by her own mother onto her daughter. This
is illustrated whenever Pauline seeks rapprochement with her mother and is rebuffed with harsh

remarks, which arise from the fact that Pauline’s mother sees her daughter as a competitor, a threat,
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or that she subconsciously recognizes her own mother in Pauline. Thérése’s wounded inner child
triggers an illusion that the daughter is a present threat, causing her to withdraw or lash out. For
example, she blames her daughter for the way in which her life has unfolded. In one scene, Pauline’s
mother says: ‘Ne me fais pas croire que tu as de la compassion pour moi, que tu partages mon chagrin.
Ah ¢a, c’est le comble! Tu fous ma vie par terre et tu pleures?’ (RP, 59). Here, Pauline is tyrannized
and controlled by another child who lives within her mother’s psyche; Pauline is therefore in
continuous competition with her mother’s deprived and enraged inner child.

Being a child herself, Pauline is unable to realize that it is her mother’s inner child that gives
rise to her mother’s ongoing behaviour. On several occasions, Pauline blames her mother for being
an emotionally absent figure and states that, ‘c’était la faute de maman si nous avions des problémes
familiales, qu’elle a un vice caché qui 1’a empéchée de nous transmettre des geénes qui stimulent
I’épanouissement de I’étre, I’envie d’aimer la vie et d’aimer sa famille’ (RP, 9). Pauline’s brother,
Fabien is, however, able to recognize and forgive his mother for not being what she could not have
been, the source of all-giving, and he understands that she too began as an un-mothered daughter. He
declares that their mother ‘a été victime des circonstances atténuantes de la vie’ (RP, 12) and
maintains that her behaviour is a result of an inter-family dynamic which perpetuates itself in the
female lineage: ‘C’est grand-mere la responsable, qu’elle avait tant mépris¢ maman, qu’elle 1’avait
tant maltraitée, que celle-ci n’a pas eu d’autre choix que de détester la terre entiére pour survivre’
(RP,9).

The impact of the inter-family dynamic on the female lineage is also present in Tu ¢ ‘appelleras
Tanga. In this novel, the Terrible Mother’s psyche and the mother character’s personal maternal
history can be regarded as an explanation of the mother figure’s inability to meet the emotional needs
of her daughter. Beyala’s character, Tanga, does not benefit from the presence of her own
grandmother because the older woman has been a victim of sexual abuse, and later passes on her
violent legacy to her own daughter. Tanga’s grandmother gives birth to Tanga’s mother but vows
against motherhood. Tanga says: ‘La vieille ma mére naquit. Kadjaba coupa le cordon, cracha trois
fois par terre pour tuer sa fertilité, jura qu’aucun cri d’enfant jamais plus ne s’éléverait de ses tripes
[...]. Cette naissance illégitime empoisonna 1’instinct maternel de Kadjaba’ (777, 64). Kadjaba’s
refusal to mother her child, coupled with the desire to withdraw from reality as a result of traumatic
experiences, is passed on to her daughter, Daba. As a result of this, Daba inherits perverted parenting
practices and resorts to child abuse towards her own daughters. Thus, throughout Beyala’s novels,
the mother’s psyche and by extension her own complexes play an important role in the analysis of
the psyche of the daughter, keeping the psychological trajectory of mothers and daughters virtually

symbiotic.
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Some of the daughters in Beyala’s novels develop a negative mother-complex which is often
expressed in a complete resistance to maternal supremacy. In this case, the daughter is in need of
distinguishing between the character traits of her personal mother and her own archetypal projections.
Within this context, the personal mother often refers to a mother who might be present but is
experienced as an emotional or physical absence, filled with her own grief and having no room for
the life of the child. Because of this, the daughter enters into an unconscious process in which she
projects archetypal ideas on to that which she does not understand and of which she does not wish to
be a part, ideas that take the form of a natural desire for a more predictable and clearly-patterned
world. In Tu t’appelleras Tanga, Tanga decides to break the cycle of violence and ignorance by
severing ties with her mother. She declares: ‘J’ai décidé de vivre, je n’ai plus rien a voir avec la vieille
la mere’ (77T, 59). In rejecting her ‘natural’ mother, Tanga says: ‘Je déstructure ma meére. C’est un
acte de naissance’ (777, 59). She aspires to become a ‘normal’ person, dreaming of an ideal life away
from Iningué: ‘J’aurai ma maison, le jardin, le chien, la pie au bout du pré, des enfants [...]. Des
enfants, des vrais, pas cette enfance d’Iningué ou I’enfant n’a pas d’existence, pas d’identité’ (777,
76).7* Tanga thus aspires to be a normal mother, unlike her own mother.

As a result of their negative mother-complex, some daughters in Beyala’s works also exhibit
complete resistance to the mother figure by developing their intellect for the purpose of creating a
sphere of interest in which the mother has no place. In her Lettre d’une Africaine a ses sceurs
occidentales, Beyala makes a conscious decision to live a life different from that of her mother. To
do this, Beyala decides to remove her personal mother completely. She states: ‘ma propre meére a coté
n’existait pas. Je I’écrasais. Elle était une sous-mere’ (LASO, 34). In opposition to her mother who
had ‘douze enfants portés’ and ‘faisait le nettoyage’ (LASO, 40), Beyala educates herself to avoid
following the same path as her mother. In doing this, Beyala maintains that ‘on n’a pas seulement
besoin de notre vagin pour gérer I'univers [...]. La gestion de I’univers, c’est aussi I’économie,
I’éducation et la politique’ (LASO, 42).

The freedom which these daughters seek is in line with the process of Jungian individuation
in which an individual engages with a process of self-development and self-actualization with the
aim of moving towards psychological wholeness. According to Jung, individuation means ‘becoming
an “in-dividual,” and, in so far as “individuality” embraces our innermost, last, and incomparable
uniqueness, it also implies becoming one’s own self. We could therefore translate individuation as
“coming to selfhood™.”® Individuation generates fulfilment in the lives of the daughters of Beyala’s
works and contributes to the development of a characters who are rooted in their own individuality,

a reality which transcends mere social roles and the expectations of society. The Jungian concept of

"% Tu t'appelleras Tanga is set in Iningué, an imaginary African shanty town.
5 Carl Gustav Jung, Two Essays on Analytical Psychology (Princeton: Princeton University Press, 1953), p. 267.
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individuation is further explored in the last chapter of the thesis, Apocalypse, as Beyala’s characters
undergo the process of individuation to experience the sapiential kingdom of God within the Self.

Another negative mother-complex experienced by Beyala’s female characters is found in their
rejection of both maternal instincts and Eros. This is a Jungian concept which refers to the desire for
wholeness in the form of passionate love or an interconnectedness with other beings . In C’est le
Soleil qui m’a briilée, Ateba’s aunt, Ada refuses motherhood by defining it as ‘un fardeau’ (SOB, 86).
In Tu t’appelleras Tanga, Tanga also clearly articulates her desire on two occasions not to birth
children after Cul-de-Jatte, her lover, asks her to give him a child. When reflecting on the possibility
of becoming a mother, she states: ‘Je ne veux pas préter mon ventre a 1’éclosion d’une vie’ (777,
168) and ‘Je ne veux pas me multiplier’ (777, 176). As for the refusal of Eros, Iréne in Femme nue,
Femme noire, is an example of a young girl who displays typical mother-complex behaviours in that
she refuses to have a husband and children. For her, love is a negative feeling which causes suffering.
She declares: ‘Quelle absurdité que de focaliser I’'immensité des sentiments sur un seul étre! Je n’entre
pas dans cette aberration! C’est totalement irresponsable! Incongru! Malséant!” (FNFN, 63-64).

The above examples demonstrate that, in Beyala’s novels, the mother-complex is a formidable
force within and woman’s psyche, particularly regarding the impact that the mother’s choices have
on the daughter’s development. However, some of Beyala’s male characters also exhibit a negative
mother-complex. Typical effects of the mother-complex on the son include Don Juanism and, in some
instances, impotence. Don Juanism is the more common of these two consequences, and is illustrated
in the character of Jean Zepp, in C’est le Soleil qui m’a briilée. Ateba describes Jean Zepp as follows:
‘le male familiarisé aux signaux féminins’, a man who is not impressed by ‘le débit torrentiel de la
femelle’ and a man who tells ‘des histoires drdles, irrésistibles, fantastiques’ (SOB, 19) to seduce
women. Jung’s assertion that, in Don Juanism, the son is unconsciously in quest for his mother in
every woman he meets, is also evidenced by Zepp’s behaviour. He describes his feminine ideal to
Ateba, which he links to the characteristics of his mother. Ateba states: ‘Il divise les femmes en deux
groupes: les épousables et les autres. Les premieres sont belles et distinguées, fortes et fragiles. Elles
aiment les fleurs, les oiseaux, les enfants. Elles sont douces. Elles savent prodiguer le bonheur autour
d’elles. Comme ma mere, précise-t-il’ (SOB, 72).

In Le Roman de Pauline, Nicolas is another example of a character who presents mother-
complex behaviours which can be linked to that of Don Juanism. He is a womanizer who is driven
by the desire to have sexual liaisons with different female partners, without any emotional
commitment. His fiancée, Pauline, describes him as, ‘un male capable de prendre possession d’une
femme sans demander la permission a personne’ (LRP, 72). His inability to commit himself
emotionally is also illustrated when Pauline states that she tried ‘tous les stratagémes pour qu’il me

dise a nouveau “je t’aime”, sans succes’ (RP, 29).
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Another example of such a male character is Hassan in Tu t’appelleras Tanga who views
women simply as sex-objects whose function is to satisfy male desire. When Tanga first meets
Hassan, he appears to be charming and loving, but Tanga soon realizes that he is no different from
other men in the novel. Tanga’s sexual relationship with Hassan is characterized by violence, in which
she is reduced to the status of a mere sex-object. In one scene, Tanga describes her sexual relationship
with Hassan when she says: ‘Hassan me prend dans ses bras. Pas a pas, sans me lacher, il me pousse
vers le lit. Il s’écroule sur mon ventre. Il exige: Embrasse-moi. Ses Iévres me soumettent. Il saisit une
jambe, puis ’autre, les pose sur ses épaules. Il me pénetre. Ses pas me traversent. L’existence de
femme me vient’ (777, 34).

E 3
Several of Beyala’s female protagonists, notably daughters, seek the Jungian good and loving mother,
but are instead confronted with the Terrible Mother. In order to free themselves from the Terrible
Mother archetype, the female protagonists wish for a different social order, where everything that
their mothers rejected and condemned will become the new norm. As a result of the growing
alienation that these female protagonists experience from their maternal figures, they are propelled
towards a quest for their own identities. Their desire to establish their own identities echoes Jung’s
thoughts when he says that the motto of such a daughter is ‘anything, so long as it is not the mother!”.”

Both mother and daughter are thus drawn to assert their own individuality and will. For several
of the mother figures in Beyala’s novels, such as Therese in Le Roman de Pauline, motherhood
implies the sacrifice of the ‘Self’. A number of daughters in Beyala’s novels, such as Beyala in Lettre
d’une Africaine a ses sceurs and Tanga in Tu t’appelleras Tanga, reject motherhood because it
shackles them into societal expectations. The rejection of the mother by the daughter and the rejection
of the maternal role by the mother, both lead to an affirmation of the Self, that is to say an active

involvement in the process of individuation.

The Father Archetype

Beyala’s novels reveal the impact that a negative mother-complex has on sons, depicting male
characters who exercise control over women. Several masculinities in Beyala’s novels are therefore
best understood as relations shaped by men’s social power which, in turn, can be understood in
relation to the father archetype. The figure of the father is a common archetype in myth and folklore,
as well as the biblical text, and is frequently found in Beyala’s novels. Certain characteristics are
commonly associated with the father figure, and these play a fundamental role in the psychological

development of both sons and daughters of the father figure himself.

6 Jung, Four Archetypes, p. 26.
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In a number of mythologies and world religions, the ruling deity is the father figure who
regularly dwells in the heavens. Variations of the father archetype in mythology include Father God,
the dark father and the Sky Father. As an archetype, Father God is conceived as reigning over other
deities, and is the father of most of the pantheons of younger gods of which he is part. The dark father
is known to symbolically devour those around him, the weight of his controlling authority repressing
the psychological growth of those around him. The Sky Father lives in the heavens, controls the
weather and is typically the most powerful of the gods. Mythical figures representing the father figure
include the Greek Gods Zeus and Uranus, the Roman Gods Caelus and Jupiter, the chief of the
Egyptian gods Amon Ra, and Odin from Norse mythology. In Christianity, God is regarded as the
father of all mankind; within the Jewish faith, Yahweh is regarded as the father; and Brahma is
considered the father of the Hindu religion.

The mythological father figure may also be physically and emotionally absent. Examples of
Greek mythological characters who grew up without the presence of a father figure include
Telemachus and Iphigenia. As a result of his father’s absence, Telemachus is unable to break free
from adolescence and remains stuck in the pain of his childhood, caused by his father’s absence.
Iphigenia’s father, Agamemnon, sacrifices his daughter to get a good wind to sail to the Trojan War.
The myth of Iphigenia is one of many iterations of the daughter betrayed, abandoned and, physically
or psychologically, killed.

It is also relevant to note that many cultures of the world were once part of a Gynocratic age
in which paternity was not yet discovered, and women were worshipped and praised for their ability
to give birth. During this period, a matriarchal golden age existed which was underpinned by feminine
principles, before the advent of patriarchy and the Christian myth of the Garden of Eden. Several
ancient, prehistoric civilisations of Mesopotamia, Egypt and Anatolia appear to have been matrilineal,
as well as matriarchal. For example, the ancient Egyptian legend of Isis and Osiris relates the myth
of Woman (Isis) being the Saviour and the one to guarantee resurrection from the dead and protection
from evil forces. Accordingly, Ancient Egyptian faith is non misogynistic, taking into consideration
that there is no Fallen Woman in its sacred myths and that the female is first in the order of creation.””

In Jungian psychoanalysis, the father archetype has a dualistic nature. In most cases, the father
archetype is considered to be a protector, implying law, order, justice, discipline and authority in the
service of protection. The shadow of the archetype of the father may however emerge when the caring
guidance and protection turns into dictatorial control and the abuse of authority. Examples of the

destructive aspects of the father archetype can be seen in abusive fathers, emotionally and/or

7 See Johann Jakob Bachofen, An English translation of Bachofen’s Mutterrecht (Mother right) (1861): a study of the
religious and juridical aspects of gynecocracy in the ancient world, trans. by David Partenheimer (Lewiston, N.Y: Edwin
Mellen Press, 2008).
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physically absent fathers, politicians who capitalize on fear, those who disregard and participate in
the destruction of the Earth, as well as those who support the patriarchal system itself, which is often
built on fear and domination. According to Carl Jung’s analytic psychology, the shadow archetype
represents the dark side of a person’s personality. The shadow is a sub-world of the psyche where the
most primitive part of a person is stored, and it may include repressed instincts, selfishness and the
unauthorized self that the conscious mind rejects. The shadow archetype thus depicts the parts of a
person that are repressed, including violence, anger and hate. According to Jung: ‘Everyone carries a
shadow, and the less it is embodied in the individual’s conscious life, the blacker and denser it is’.”®

A number of Beyala’s novels include parallels to the biblical narrative of Mary conceiving by
the Holy Spirit, without male intervention, thus echoing the absent father archetype. For example, in
La Petite Fille du réverbere, Beyala is referred to as ‘la fille d’un fantome’ because ‘elle n’a pas de
pere’ (PFR, 50). Similarly, in Lettre d’une Africaine a ses sceurs, Beyala suggests a return to the
matriarchal structures of the gynocratic age, evoking ‘[une] époque lointaine quand on ignorait encore
le role joué par I’homme dans la procréation’ and ‘quand tous les méres étaient des Vierges’ (LASO,
34).

The majority of fathers are frequently absent from the domestic situation and from the lives
of their children in Beyala’s novels. For example, in Asseze [’Afiicaine, Asséze has no father. She
states: ‘Je suis fille unique. Je n’ai pas de pere’ (44, 19). In Les Honneurs perdus, Loulouze ‘ne voi[t]
pas [son] papa’ (HP, 287) because ‘il a refait sa vie en bonne et due forme avec épouse’ (HP, 221), a
new wife with whom he has had another daughter. In Le Roman de Pauline, Pauline’s father passed
away when ‘[elle] avait un an’ (RP, 11). As a result of losing her father at a young age, Pauline is
unable to remember him. She says ‘je ne peux pas dire que je m’en souvienne’ (RP, 11) . In the same
novel, Pauline’s teacher, Mademoiselle Mathilde recounts how she grew up without a father because
‘[il] a abandonné sa mére pour une femme plus jeune’ (RP, 138). In La Petite Fille du réverbere,
Beyala’s classmates make fun of her and exclude her from group activities because ‘elle n’a pas de
pere’ (PFR, 50).

The absent father often results in a relentless longing and hope for the return of a possible
father figure on the part of Beyala’s female protagonists. This yearning is brought to the fore in La
Petite Fille du réverbere when Beyala makes it her sole purpose to find ‘[son] pére’ (PFR, 52) so that
she can would become ‘une autre’ (PFR, 54). Beyala’s need to ‘[devenir] une autre’ stems from the
lack of a father-daughter relationship that makes her feel incomplete as an individual in terms of her
own identity. She asserts that it is only once she found her father, that she would have ‘un pedigree

défini, qui remonterait aux débuts des humanités’ (PFR, 54). Beyala’s longing for and need of contact

8 Carl Gustav Jung, Psychology and Religion (New Haven and London: Yale University Press, 1938), p. 131.
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with a father figure is further demonstrated when she creates a fantasy father figure ‘[qui] viendrait
visiter [son] école’ (PFR, 54) and who would be proud of her. She imagines herself ‘dans les bras de
[son] pére, pressée sur son cceur, [leurs] déjeuners ensoleillés, [leurs] éclats de rire, [...] toute la vie
[qu'ils n'avaient] jamais partagée’ (PFR, 55).

The longing and hope for a father figure is also accentuated in C’est le Soleil qui m’a briilée
when Ateba demands to know who her father is. She says to her aunt ‘Je veux savoir qui est mon
pere’ (SOB, 143). This desire becomes so extreme that she says ‘daddy’, ‘a n’importe qui, aux amants
de Betty, les Jean, les Toumbi, les Simon, les Thomas, les Kadji et les Koradjo, les John, les Peter,
les Circoncis et les Autres, les Tatoués et les Mous. Elle ’avait craché des milliers de fois avec la
méme indifference polie’ (SOB, 144).

However, the father figure also has a shadow, and the projection of this shadow is also
illustrated in several of Beyala’s novels. Even when the father is physically present in the domestic
situation and the lives of some of the children in Beyala’s novels, the destructive aspects of the
shadow archetype of the father figure reveal themselves through fathers who are emotionally
unavailable and exert an abusive authority over their daughters. For example, in Tu t’appelleras
Tanga, Tanga’s father does not exist as a parent because he transforms her into his ‘wife’ by sexually
abusing and impregnating her. He is, as Tanga declares, ‘cet homme, mon pére qui m’engrossera’
(TTT, 50). After impregnating his own daughter, he poisons the baby which has an everlasting impact
on Tanga’s psychological wellbeing. Tanga describes the psychological agony caused by her father
as follows: ‘cet homme ne s’apercevra jamais de ma souffrance et pourtant cette souffrance a duré
jusqu’au jour de sa mort, jusqu’au jour de ma mort’ (777, 50).

The shadow archetype of the father figure is also illustrated in Les Honneurs perdus through
Saida’s father who experiences gender disappointment over Saida’s sex. Her father wanted a son and,
as a result of this, Saida is subjected to emotional abuse from her father as he blames his daughter for
everything that goes wrong in his life. Saida immitates the words her father uses to describe his
continuous feelings of rage and disappointment as follows: ““C’est de ta faute!” quand j’adoptais,
selon lui, un comportement qui me rendrait inapte aux véritables taches féminines. “C’est de ta faute!”
quand il se querellait avec maman. “C’est de ta faute!” tout simplement quand la vie faisait mal a
papa’ (HP, 55-56). As a result of Saida’s father’s abusive behaviour towards her, she does not
experience bereavement when her father passes away. She says: ‘J’étais triste, mais mes relations
avec papa ne me permettaient pas de verser des larmes sinceres’ (HP, 172).

After having been deprived of father figures, Beyala’s protagonists are sometimes faced with
the resurrection of the father, a resurrection which is often motivated by doubtful intentions. For

example, in La Petite Fille du réverbere, several men claim to be Beyala’s father after she receives
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her high school diploma. In a judgement recalling the famous biblical line that there is ‘nothing new
uner the sun’ (Ecclesiates 1:9) Beyala concludes that this situation was:

rien de nouveau sous le soleil, si ’on considére que j’eus d’autres peres, tous désolés et

mélancoliques, frappés des remords propres a ceux qui n’ont pas assumé leurs responsabilités

et a ceux qui ont commis une faute. Jean Paul, Etéme-Etienne-Marcel, Gilbert de Kombibi et
bien d’autres encore dont le temps a gommé les noms de ma mémoire. Ils glapissaient: je suis

ton pere (PFR, 206).

Beyala comes to the realization that these men only want to be a part of her life because they may
benefit from her financially in the near future. She says: ‘leurs reconnaissances en paternité et leurs
gentillesses n’étaient que des garanties qu’ils prenaient sur leur avenir [...]. IIs m’hypothéquaient
comme des banquiers une maison’ (PFR, 207).

In Le Roman de Pauline, Pauline learns from her mother that her father is still alive and in
jail, counter to what her mother had led her to believe for years. On learning the truth Pauline
concludes that ‘c’était mieux avant quand [elle] le [croyait] mort’ (RP, 193) and that her mother
‘n’aurait jamais di le ressuciter’ (RP, 207). Pauline’s ideal image of her father being an ‘avocat’ (RP,
207) is shattered by the realization that her father is nothing more than a ‘délinquant’ (RP, 187) and
‘un truand’ (RP, 189). The lost golden image that Pauline has created of her father is now replaced
by an apocalyptic image of the father figure.

Furthermore, as a result of the complex nature of the relationship between daughters and
fathers in Beyala’s novels, several father-complexes develop. Jung’s Electra complex in which a girl
develops subconscious sexual feelings towards her father is mirrored in Le Roman de Pauline as
Pauline fantasizes about marrying her stepfather, Dieudonné. She says ‘Dieudonné a été plus qu'un
pere, un peu plus qu’un pere [...]. Un soir, une fulgurance m’a traversée et je me suis dit que s’il
n’avait pas été le mari de ma mere, je [’aurais volontiers épousé, quel mal y-a-t-il?” (RP, 69). Here,
Pauline enters into a psychosexual competition with her mother for possession of Dieudonné.

In Seul le Diable le Savait, Megri’s Electra complex remains unresolved as she is unable to
find her biological father. As a result, her relationships with men turn out to be unstable and trigger
feelings of abandonment. For example, after the break-up with her boyfriend, Erwing, Megri
highlights her chagrin and inner rage, feelings which depict the psychological state of an emotionally
ruined woman-child as a result of a unhealed father-complex. She says ‘Erwing m’avait abandonnée,
oubliée [...]. Je me sentais blessée, bafouée, trahie, égarée de m’étre laissé subtiliser un fragment de
ma substance, dont 1’absence se communiquait a ma chair tout entiére’ (SDS, 65).

As aresult of the negative father-complex, several of Beyala’s other female protagonists also
find themselves in arduous relationships as they seek approval, love and support from the wrong men,

a situation which stems from their subconscious desire to fix their broken and/or non-existent
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relationship with their father. For example, in Le Roman de Pauline, Pauline continuously finds
herself in toxic romantic relationships with men. She seeks love and approval from Nicolas, but
remains in denial when he continues to abuse her. She states: ‘J’étais rassurée: il m’aimait. Derricre
la violence des hommes se cache leur tendresse’ (RP, 43). Pauline’s negative father-complex is
further demonstrated when she finds herself in a disturbing relationship with her boyfriend’s father,
Pégase, who is sixteen years older than her. Pauline says, ‘j’ai accepté de devenir la maitresse de ce
vieillard de seize ans mon ainé’ (RP, 129). Pauline’s relationship with Pégase is characteristic of a
girl with ‘daddy issues’ who subconsciously desires to be in a relationship with someone who can
protect and adore her, like that of an ideal father.

Some of Beyala’s male characters also exhibit a negative father-complex, and they portray
attachment issues as well as a lack of social skills. For example, in Le Roman de Pauline, Nicolas is
unable to commit to any girl and instead resorts to abusive behaviour towards women. Pauline
describes his character as follows: ‘il lui est plus facile de gifler une nana que de lui dire je t’aime,
plus facile de la violer que de lui dire je t’aime, plus facile d’aller lui cueillir des étoiles que de lui
dire je t’aime’ (RP, 29).

The negative father-complex and the oedipal hate towards a father figure is further
demonstrated in La Plantation when Erwin reflects on the way in which his father abused his mother.
He maintains: ‘je 1’ai vu rudoyer et frapper ma mére. Il I’a rendue malheureuse’ (LP, 111). As aresult
of his father’s own complexes, Erwin develops a negative father-complex himself and is unable to
experience feelings of sympathy for his father’s illegitimate child who drowned. Erwin experiences
no grief for the passing of his father’s child and professes to his lover, Rosa, that he has no regrets
for having played a part in the drowning of the child, ‘je ne le regrette pas’ (LP, 111).

The Oedipus complex, according to which a man marries his mother is exemplified in
L’Homme qui m’offrait le ciel when Andela reflects on the relationship that Frangois has with his
wife. Frangois tells Andela that ‘il ne touche plus sa femme’ and that ‘il ne 1’aime plus’ (HOC, 68).
According to Frangois, his wife ‘est devenue sa maman’ (HOC, 68). Andela envisions a future with
Francois but recognizes that if they were to get married, the Oedipus complex would repeat itself in
the psychological makeup of their children, and as a result of this, a constructive relationship between
husband and wife would not be possible. Andela says: ‘On aurait beaucoup d’enfants qui auraient
cedipé et nous auraient fait frémir d’inquiétude’ (HOC, 66).

ksksk
It is through the archetype of the absent father, whether physically or emotionally absent, that Beyala
demonstrates that motherhood is powerful even in the absence of the male figure. Beyala’s Lettre
d’une Africaine a ses soeurs occidentales encourages the absence of a father figure in the domestic

situation by maintaining that his presence is not necessary in oder for a family to exist as a unit. She
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states: ‘Nous étions une famille sans la nécessité d’une présence masculine permanente’ (LASO, 35).
From this point of view, it is arguable that women who optimize their lives and family structure
without a prominent male figure are also seeking to restore matriarchy, or to create a society which
takes account of the feminine principle.

The disruption caused by the physically present shadow father archetype contributes to the
apocalyptic atmosphere of Beyala’s novels. The shadow of the father archetype exists as a result of
the absence of father figures and several complexes which arise from these absent paternal figures.
The damaging effect of the fathers’ absence in the storylines, both emotionally and physically,
demonstrates how the phenomenon of absent fathers contributes to the manifestation of the lost

paradise archetype.

The Barren Woman and the Surrogate Mother Archetypes

The perennial human desire to survive and perpetuate human existence is linked to the concept of
fertility, particularly female fertility. In Jungian psychoanalysis, the mother archetype is central to
the idea of the collective unconscious.” It is an archetype which, when activated within the psyche
of a woman, holds to itself an enormous basket of memories, feelings and images united around the
pattern of motherhood. The problem however arises when human existence is unable to be reproduced
as a result of infertility, surfacing the archetype of the barren woman and the surrogate mother.

In mythology and folklore, childless women are traditionally ugly, magical, greedy and often
portrayed as the evil witch who lives in the woods, luring children away to inflict harm upon them.
According to Rosalie S. Krenger, the archetype of the childless woman ‘perpetuates the trope of the
unnatural woman whose evil actions stem from a desire for, or jealousy of, the normalised family life
and children that a “natural” woman has’.8° Representations of barren women in Greek mythology
include the Lamia, Moirai, Empousa, Graiai and the Erinyes. These Greek deities are often referred
to as Greek mythology’s ‘monster women’ who became infertile as a result of divine punishment. In
most cases, they were considered to be not entirely human but rather part bird or snake; they were
believed to attack men, crops and children, a feature which, according to McGuire, demonstrates a
strong ambivalence with regard to woman’s procreative role, suggesting that, if they are not
procreating, they are destroying. In Egyptian mythology, the ancient goddess Nephthys was often
considered to be barren and, as a result of her sterility, she was associated with vultures, an association

that derived from the Egyptians’ belief that vultures are unable to have children.

7 See: Deborah C. Stewart, Lisa Marchiano & Joseph R. Lee, ‘Episode 78 - Infertility: when the mother archetype fails
to constellate,” This Jungian Life, 2019, <https://thisjungianlife.libsyn.com/episode-078-infertility> [accessed 2 February
2023].

80 Rosalie S. Krenger, ‘Salted Earth: An Original Fiction Manuscript and Analysis of the Monstrous Childless Woman
Trope’ (Master of Arts, Emporia State University, 2016), p. 14.
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Surrogacy, whereby a woman gives birth to a child on behalf of another woman, is related to
the experience of the barren woman. It was a widespread practice in ancient Egypt as pharaohs
resorted to their concubines to provide them with an heir. Amenthotep I, the Egyptian pharaoh who
ruled in the 16th century BCE, made use of a surrogate concubine, who eventually gave birth to his
heir, the great pharaoh Thutmose I. In ancient Greece and Rome, surrogacy also appeared as a
common practice: for example, Plutarch recounts the narrative of the King of Galatia, Deiotarus, and
his infertile wife, Stratonice, who personally chose a prisoner named Electra to bear her husband’s
children which she then raised as her own.?! However, in a broader sense, the term ‘surrogate’ also
indicates a person who acts as a substitute for someone else in a specific role. Understood in this way,
the notion of the surrogate mother can include a foster mother who provides care and nurture for a
child she has not birthed. In this sense too, surrogacy is found in several mythologies. For example,
in Greek mythology, Amalthea is the foster mother of Zeus, Renenutet in Egyptian mythology (whose
name is sometimes attributed to the foster mother of Moses) and Lat, the ancient Egyptian goddess,
who is mentioned as a foster mother in pyramid inscriptions.

The biblical narrative also includes references to barren women and surrogate mothers. Barren
women in the Bible include the three matriarchs in the book of Genesis, Sarah (Genesis 11:30),
Rebekah (Genesis 25:21) and Rachel (Genesis 29:31), as well as Samual’s mother, Hannah (1 Samuel
1:6) and Manoah’s wife, an unnamed figure in the book of Judges (Judges 13:2). The use of a
surrogate mother to bear the children of a childless couple often features in the bible, including the
narratives of Abraham and Sarah in Genesis 16 who turned to Hagar to bear a child for them, and
Rachel who gave her servant Bilhah to her husband Jacob as a secondary wife to conceive children
on her behalf (Genesis 30:3). In these cases surrogacy played an important part in fulfilling God’s
promise to childless Abraham, in Genesis 22, that his offspring would become as numerous as the
stars in the sky and the sand on the seashore. Surrogacy in the broader sense also appears in the story
of Moses who, although of Hebrew descent, was brought up as the son of Pharoah’s daughter (Exodus
2:10). In the New Testament Mary can also be seen as a surrogate mother, in the sense that Jesus was
not the child of her husband but, as the Apostle’s Creed puts it, ‘was conceived by the Holy Spirit,
and born of the Virgin Mary’. The New Testament also makes explicit a number of additional
parallels between Moses and Jesus: both escaped a massacre of the innocents and both went up a
mountain to receive or deliver the divine law. But, most importantly, both of them were saviour

figures nurtured by surrogate mothers.

81 Plutarch, ‘De Mulierum Virtutibus’ [On the Bravery of Women], in Moralia, paragraph XXI ‘Stratonice’,
<https://penelope.uchicago.edu/thayer/e/roman/texts/plutarch/moralia/bravery of women*/b.html> [accessed
December, 3, 2024].
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Barren women are prominent archetypal characters in Beyala’s novels: they include M’am in
Maman a un amant who expresses her infertility by saying ‘Mes entrailles refusaient d’offrir la vie.
J’étais stérile! Stérile’ (MAA, 75); Fatou in Femme nue femme noire who says, ‘Je ne suis pas fertile.
Les enfants me manquent’ (FNFN, 75); the pharmacist’s wife in Les Honneurs perdus who ‘n’avait
pas des enfants’ (HP, 64); Eve-Marie in Amours sauvages who continuously links her identity to ‘[sa]
stérilité’ (A4S, 206); and Fondamento de Plaisir in Les Arbres en parlent encore who ‘demeura stérile
malgré de nombreux traitements qu’elle avait subis’ (LAPE, 54). To these may be added Mina’s
mother in Le Roman de Pauline who claims to have fallen pregnant at the age of fifty-seven, saying
‘Je viens d’avoir un fils a cinquante-sept. Vous vous rendez compte? C’est un miracle véritablement
miraculeux’ (RP, 64). Mina’s experience thus echoes the biblical narrative of Sarah and Rebekah who
conceived at an advanced age, and also Elizabeth in the New Testament (Luke 1:7) who believed
herself too old to have children but eventually gave birth to her son, John. A similar parallel to the
biblical narrative is again found in Asséze /’Africaine when Asséze remarks that her grandmother, at
the age of sixty-three, ‘eut la miraculeuse surprise de mettre maman [Andela] au monde’ (44, 23).

The barren women in Beyala’s novels are often depicted as unnatural, evil, or tools for evil,
echoing the prominent mythological interpretation of barren women. For example, in Les Arbres en
parlent encore, Fondamento de Plaisir’s infertility is ascribed to her filthy intestines: ‘Elle est née
stérile, disaient les femmes, qui n’étaient jamais a court de méchanceté. Ses intestins sont crottés,
disaient les vieilles. Nous I’avions vu dés sa naissance. Son caca était rempli d’ceufs de boa’ (LAPE,
54). In the same novel, Fondamento’s infertility is also considered to be a result of witchcraft, as the
villagers maintain that Fondamento de Plaisir ‘a donné sa fertilité a la sorcellerie en échange de la
richesse’ (LAPE, 55).

Like the barren women in the biblical narrative, several of Beyala’s barren women find
themselves in a domestic community, facing the challenges of a polygamous marriage. For example,
in Les Arbres en parlent encore, Fondamento is the second wife to Assanga and is often ill treated by
his first wife, Andela. Continuous rivalry exists between Fondamento and Andela in spite of the fact
that Andela’s belly ‘[explose] littéralement en mettant bas six infants’ (LAPE, 54), whilst
Fondamento remains barren. In this polygamous marriage, Andela regards herself as superior to
Fondamento because of her ability to bear children. This is accentuated when Fondamento asks
Andela: ‘tu te figures que tes maternités te donnent une supériorité sur moi, c’est ¢a?’ (LAPE, 59). In
Le Petit Prince de Belleville, M’am who is barren, also finds herself in a polygamous marriage to
Abdou with her co-wife Soumana. In contrast to the relationship between Fondamento and Andela in
Les Arbres en parlent encore, M’am becomes a good companion to Soumana by taking on the role

of a confidant and carer to her when, at the end of the novel, she falls ill. Loukoum observes the way

in which M’am cares for Soumana during her illness: ‘M’am est trés gentille. [...] M’am range le
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coin couchette de la Soumana. Elle [Soumana] est tellement affaiblie que c’est M’am qui la lave, la
peigne et la pouponne comme un vrai bébé’ (LPPB, 185).

Although she takes good care of Soumana, M’am continues to grapple with her identity as an
infertile partner to Abdou. She compares her infertility to ‘un arbre desséché, un animal inconnu mi-
homme mi-femme’ (MAA, 75). Several of Beyala’s other female characters who are unable to bear
children also struggle with their identities as women, partners and social entities as non-producers in
a commodities-based cultural structure. For example, in Amours sauvages, Eve-Marie questions her
identity as a woman and a wife who is unable to procreate. Her inability to bear children makes her
question her relationship with her partner, Pléthore, when she asks him if [il] trouve [leur] amour
lourd’ (4S5, 206). At a later stage in the novel, Eve-Marie comes to the realization that her uncertainty
and insecurity in her identity as a woman and a wife to Pléthore stems from her inability to procreate.
She asks, ‘Etait-ce dii & mes inqui¢tudes d’épouse? A mes ardeurs de femme? A la jalousie? A mon
incapacité a procréer?’ (4S, 207).

It is often when these characters are unable to make sense of their identities as barren women
that the orphan archetype is triggered within their psyche. The orphan archetype, characterized by
feelings of abandonment and rejection, is surfaced in their physical life when they are positioned as
outsiders who cannot add value to the lives of their husbands without bearing children. For example,
in Le Petit Prince de Belleville M’am declares that Abdou left her side and decided to take a second
wife, named Soumana because ‘les momes ne venaient pas’ (LPPB, 125). She further expresses the
way in which she has been forsaken by Abdou in Maman a un amant as a result of her infertility:
‘I’absence d’un enfant. L ’horreur que rien n’égale [...]. Le temps passait, le temps se désintéresserait
de mon sort, Abdou me fuyait. Il s’absentait’ (MAA, 75). It is precisely the orphan archetype, triggered
within the psyche of M’am that compels her to construct an inner reality, characterized by surrogate
family structures in order to experience tribal union. She thus continues to fulfil her responsibilities
as a wife to Abdou, in spite of the challenging mariage, a mother to Loukoum, and a good companion
and carer to her co-wife, Soumana. Her ability to find a path of survival echoes the biblical narrative
of Rachel and Leah in the Bible who are the two wives of the Biblical patriarch, Jacob. In spite of
being in a challenging marriage to Jacob who loved Rachel more than her, Leah preserves her
marriage and fulfilled her responsibilities as a wife and a mother in the same manner as M’am.
Similarly, in the same way that Leah was rewarded by God for her faithfulness by making her fertile,
M’am is rewarded at the end of the novel when Abdou pleads for her love: ‘J’voudrais qu’on s’mare
[...]. Se marier tous les deux. Pas seulement physiquement, mais que nos ames soient liées’ (LPPB,
257).

The pressure that is placed on Beyala’s female characters to reproduce thus gives rise to

tension between their physical life and their inner life. The psyche of these barren women wants to
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incarnate reproduction and bear some kind of child, but the physical body is unable to do so, resulting
in a continuous tension between hope and disappointment. For example, in Le Petit Prince de
Belleville, M’am experiences feelings of anguish related to her barrenness, which Loukoum describes
when he says, ‘M’am a la voix qui sanglote. Son cure-dent tremble avec son menton. Ses yeux sont
remplis de larmes. Ce ventre n’a pas porté d’enfant.” (LPPB, 186). The same applies to Beyala’s aunt,
Barbarine in La Petite Fille du réverbere, who experiences high levels of distress as a result of her
infertility and who, ‘mangée par son mariage infertile, se tassait dans son ombre. Elle n’existait plus
pour personne’ (PFR, 40). In Amours sauvages, Eve-Marie experiences feelings of distress and
sorrow every time she sees children in the street, she explains: ‘des enfants habillés comme des
princes s’entrecoursaient en riant et j’eus un pincement au cceur’ (AS, 134-35); and in Femme nue

femme noire Iréne, a prostitute, asks herself ‘comment les femmes font pour étre enceintes’. Because

pregnancy is not allowed in a system which commodifies women’s bodies, she says ‘chez nous,
certain mots n’existent pas’ (FNFN, 12). Considering that she may not experience motherhood, Iréne

is left feeling ‘une absence’ which she compares to ‘un bouquet d’astres morts’ (FNFN, 12). Here,

barrenness is not merely linked to a physical loss but also an emotional emptiness that resides within
the psyche of the barren woman.

In these instances, Beyala makes use of the barren woman archetype to demonstrate that
women who are not mothers are viewed as not fulfilling their biological destinies. The inability to
procreate is therefore regarded not only as a failure of the physical body but also of a woman’s so-
called purpose within established societal and gender norms. This is accentuated in Asseze I 'Africaine
when Alexandre tells Asséze that ‘Chez moi, quand une femme est stérile, son mari la quitte ou en
épouse une autre’ (44, 329). Beyala’s Lettre d 'une Africaine a ses sceurs occidentales further depicts
how the patriarchal conflation of woman and womb prizes biological motherhood to such an extent
that a barren woman is liable to incur society’s contempt as someone incapable of fulfilling her
function as a woman. Beyala comments on this by stating:

Femme africaine, j’ai désir¢ étendre ce réve de femme libre sur mon continent ou la qualité

de la femme est évaluée en fonction de sa capacité physiologique a la reproduction. Quant

aux femmes stériles, elles n’existent pas, effacées par une société qui met un point d’honneur

a la procréation (LASO, 10-11).

As an author, Beyala therefore employs the barren woman archetype to question whether the position
and function of a woman’s body ought to be merely linked to her physical life, thus procreation.

Consequently, in order to further construct an identity outside of their biological reproductive
state, the majority of the barren women in Beyala’s novels embrace an alternative means of
motherhood. This happens when a character adopts a child or becomes a substitute, or surrogate, for

a biological parent. Surrogacy is suggested indirectly when, in Les Arbres en parlent encore, Edéne's
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father ‘deposa I’enfant au bord du fleuve’ (LAPE, 198), recalling the biblical story of Moses in the
bullrushes; but it is a theme worked out in greater detail in other texts. For example, in Asseze
[’Africaine, Asséze says to Alexandre that instead of having her own biological children, she would
prefer to ‘élever [ses] enfants et ceux de Sorraya’, her sister (44, 329). In Le Petit Prince de Belleville,
M’am is an adoptive mother to Loukoum and raises him as her own child. She says: ‘Je I’ai eu tout
alors qu’il sugait encore son pouce. C’est mon cadeau du ciel, vu que j’ai pas été grosse une seule
fois’ (LPPB, 31). In Amours sauvages, Eve-Marie takes on the role of a surrogate mother by adopting
Edgar, after the passing of his mother, Flora-Flore. She declares:

Je restai avec Edgar tandis que les commentaires sur ma maternité miraculeuse grondaient

dans le cafés, chevauchaient les alcoves, soupiraient au coin des foyers, sans jamais atteindre

les oreilles des vrais Frangais [...]. J’avais I’impression d’avoir regu une bénédiction spéciale
du Seigneur. Ou que je sois, dans la cuisine ou au marchés avec mon Edgar sur mon dos
fatigué, je chantais des feuilles, des arbres, des oiseaux du ciel. J’amassais dans ma mémoire

des histoires et des contes pour que mon fils s’endorme en riant sur les doigts des étoiles’ (45,

234-5).

By becoming an adoptive mother to Edgar, Eve-Marie achieves a form of salvation as the biological
and emotional connection to motherhood is fused. She maintains that ‘sans étre mon passé, [Edgar]
était déja mon avenir’ (4S, 233). Here, surrogacy enables a new myth to be written in which
sisterhood between Flora-Flore and Asséze allows an infertile woman to appropriate motherhood: ‘il
était une fois deux femmes qui s’aimaient tant qu’elles finirent par confondre leur maternité’ (A4S,
244). Such as scenario is seen as improbable and as magical as a fairy-tale, which always begins ‘il
était une fois’, once upon a time. But Edgar is a half-caste child, and his birth also signifies a symbol
of Africa’s victory over the West when Eve-Marie declares that, ‘pour nous autres négres, c’était
toute une page de notre vie qui s’écrivait. Qu'une négresse héritat de quoi que ce soit de I’Occident,
méme d’un grain de sable, était déja en soi une prouesse!’ (4S, 234).

Through M’am’s reference to ‘un cadeau du ciel’ and Eve-Marie’s evocation of ‘une
bénédiction spéciale du Seigneur’, fertility is portrayed as a divine force rather than a biological one,
recalling the biblical story of the Virgin Mary who, according to Matthew 1:18, ‘was found to be
pregnant through the Holy Spirit’, a comparison developed elsewhere by Beyala. For example, in
Asseze I’ Africaine, Asséze says ‘Je suis fille unique. Je n’ai pas de pére, du moins personne ne connait
son identité, sauf maman éventuellement, 8 moins que je ne sois I’oeuvre de I’Esprit saint’ (44, 19);
in La Petite Fille du réverbere, Tapoussiere’s classmates regard her as ‘la fille d’un fantdme’ because
‘elle n’a pas de pére’ (PFR, 50); and lastly, in Lettre d 'une Africaine a ses sceurs occidentales Beyala
expresses her wish to be ‘une Déesse vierge, une Immaculée Conception’ so that society can return

to a golden age when the role of men in procreation was unknown, ‘quand la fonction de reproduction
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¢tait aussi étonnante que le lever du soleil, que le retour du printemps et sa cohorte de fruits, de
feuilles et de fleurs apres 1’hiver, quand tous les enfants naissaient encore par /’opération du Saint-
Esprit et que toutes les méres étaient des Vierges’ (LASO, 34).

According to Griffiths, the notion of Virgin Birth is ‘a mythological conception of great
antiquity and would seem to indicate a basic urge in human nature to transcend the present level of
sexuality. [...] [I]t is an instinctive urge to transcend the physical love of sexuality and realize it at a
deeper psychological and spiritual level’.#? Ultimately, the energy of love and sexuality requires the
fulfilment of the depths of the spirit in which the real source of love can be encountered. Beyala’s
continuous reference to miraculous births without the presence of a father figure thus presents her
characters’ desire to transcend the present level of the physical body so that an evolution of the body
and soul can transpire a transformation of sexuality in which salvation can be reached from a mystical
perspective.

Surrogacy is further embraced in several of Beyala’s novels through characters who channel
the feelings associated with the pre-existing but unconscious maternal archetype, not towards a baby
or an infant, but towards an older child. For example, in Tu t ‘appelleras Tanga, Tanga plans to adopt
an orphan named Mala and raise him as her own child: ‘J’adopterai Mala le fils de personne, je lui
donnerai I’enfance oubliée’ (777, 76). Later, she says to him, ‘Je veux que tu deviennes mon enfant.
Je veux t’élever, t’amener a 1’école, te préparer ton pépésoupe, repasser tes vétements’ (777, 113).
Similarly, in Le Roman de Pauline, Mademoiselle Mathilde, the teacher, becomes a surrogate mother
to Pauline, her pupil. Pauline is visibly transformed in the care of Mademoiselle Mathilde, and her
classmates comment, ‘c’est comme si mademoiselle Mathilde avait fécondé un nouveau toi, et ¢a,
c’est pas physiquement possible, ni génétiquement d’ailleurs’ (RP, 148). This relationship is
confirmed at the end of novel when Pauline’s biological mother walks away and Pauline declares
‘Mademoiselle Mathilde s’est postée a mes cOtés, ensemble on a regardé maman partir [...].
Mademoiselle Mathilde m’a pris I’a main’ (RP, 213). The same pattern is repeated in in Les Arbres
en parlent encore by Fondamento who, as already seen, was ‘née stérile’; but, although she had no
children of her own, ‘elle avait nourri ceux des autres pour qu’ils grandissent, courent vite et
¢jaculent’ (LAPE, 318). In Les Honneurs perdus, Saida becomes a mother to Loulouze, she says to
her: ‘je serai ta maman [...] tu auras toujours un foyer aupres moi, je t’aime’ (HP, 400). And, once
more, a similar alternative to biological motherhood is found in Le Petit Prince de Belleville where
M’am raises Loukoum as her own son and, although she is not his biological mother, she says to him,

‘t’es mon fils, ca fait pas de difference’ (LPPB, 32).

82 Griffiths, p. 184.
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In Amours sauvages, the barren prostitute, Eve-Marie channels her unconscious maternal
archetype by acting as a surrogate mother to young women who have become prostitutes, saving them
from their own misfortunes. In one instance, she rescues Maya, a prostitute who has become a young
mother, describing her as ‘une créature rejetée’ that only she is able to save: ‘j’étais sa seule
protection’ (4S, 38). Eve-Marie is truly convinced that she is saving these young women from ‘mille
morts attroces’ and identifies herself as ‘le Christ sauveur’ who opens her arms ‘pour qu’elles s’y
réfugient’ (A4S, 46), declaring to each of them, ‘je peux t’aider mon enfant!” (4S, 46). In doing so she
recalls the figure of Jesus who refuses to condemn the prostitute who wet his feet with her tears (Luke
7:38). Jesus also developed a close bond with Mary-Magdalene, traditionally but erroneously
portrayed as a prostitute, who became the first person to discover the empty tomb and who, by passing
on the message of the resurrection to the disciples, ushered in a new age.

Through the use of barren women in her novels, Beyala attempts to indicate that women can
find fulfilment outside of the barriers of childbearing and rearing, disconnect from the dominant
discourse and assume a critical stance outside of the familial realm. The female protagonists in
Beyala’s novels thus embody their infertility to achieve a constructive identity outside of their
reproductive state. For example, in Les Arbres en parlent encore, Fondamento decides to become a
businesswoman in order to exist outside of the constraints of her infertility because ‘sa situation de
femme qui ne comptait pas ’indifférait’ (LAPE, 55). In Maman a un amant, M’am embarks on a
journey of psychospiritual growth by learning to read and write so that she is able to reimagine her
identity as an infertile woman, ‘J’apprends a lire et a écrire [...] j’appends a désigner les choses par
les mots’ (MAA, 209). Educating herself allows her to make better sense of ‘cette absence noire de la
parole’ which characterizes her infertility (MA4, 209). The same applies to Eve-Marie, who, in
Amours sauvages learns how to read and write, she says, ‘j’avais appris a lire et a écrire’ (A4S, 55),
her purpose being to elevate her status from a barren prostitute to that of a novelist. In doing so she
would become an example to the women around her in Belleville.

In a similar way, Beyala’s characters embrace surrogacy as a means of female empowerment
by repurposing their identities as women. This can be understood through a comparison with the
biblical figure Hagar who has been much used in art, literature and feminist thought as a symbol of
courage and survival. Hagar, an Egyptian slave, was ordered by Sarai, the barren wife of Abram, to
become the surrogate mother of his child (Genesis 16:1-2). When Hagar became pregnant, tension
arose between herself and Sarai, causing Hagar to flee to the desert. Thus, as Lee declares, in her
flight Hagar is defined ‘neither by her status as slave nor by her status of a pregnant concubine’ but

rather as a woman who can exist and redefine her own identity.®* As HyeRan Kim-Cragg puts it, a

8 Tsung-Jung Lee, Where is the God of Seeing Today? - Reading the Story of Hagar from a Postcolonial Feminist
Perspective (Master of Theology, University of Toronto, 2023), p. 31.

71



flight like Hagar’s, ‘turns into a quest for [one’s] identity.’®* Or, as Frances Klopper argues, the story
of Hagar as surrogate mother embodies ‘universal issues like slavery, concubinage, surrogacy, single
parenthood, female rivalry, abuse and exile’.3> In Beyala’s novels, triumphing as a surrogate mother
serves as a testament against the often unrealistic demands of biological motherhood. Beyala’s
surrogate mothers engage with their shadow archetype, forcing them to let go of the conscious drive
to reproduce and accept that something else, such as surrogacy, can be integrated into the psyche. In
doing so they make peace with their unconscious and ignite the process of individuation. They call
into question maternity as the sole basis of women’s empowerment and solidarity, repurposing
societal expectations and gender norms into centres of personal power.
kskosk

Beyala’s use of the barren woman and the surrogate mother archetypes portrays the efforts made by
the author herself to deconstruct the notion of what it means to be a woman in a patriarchal world.
Through the use of the barren woman archetype, Beyala rewrites the narrative of the infertile female
body and reimagines new identities for many of her female protagonists who exist outside the
patriarchal models of womanhood. New identities of womanhood are also portrayed in Beyala’s
novels through the use of surrogate mothers. Beyala’s surrogate mothers are strong women who
frequently offer to the world a saviour figure who will bring about a better future for humankind.
They are the Christ-bearers who, in a time of apocalypse, bring to birth the harbingers of the new

world, the saviour figures who, like Moses and Jesus who were both raised by a surrogate mother.

The Trickster Archetype and the Saviour Figure

The Trickster archetype is a key figure in world mythology, folklore, literature, psychology, and is
often present in Beyala’s novels. The Trickster possesses both positive and negative qualities which
relate to morality, immorality, good and evil but who, overall, acts as a helpful force that challenges
the current state of things and improves humanity.

According to Joseph Campbell, the Trickster is ‘both a devil and a fool, and the creator of the
world’, whilst Mircea Eliade defines the Trickster as either a human or animal character that plays
jokes or tricks, and may be camouflaged as one of the demigods of religious tradition.®® Caroline
Myss maintains that, at first, the Trickster archetype may appear to have merely negative connotations

but may assist an individual with ‘alternatives to the straight and narrow path’.®” Peter Cooper and

8 HyeRan Kim-Cragg, Interdependence: A Postcolonial Feminist Practical Theology (Eugene, Oregon: Pickwick
Publications, 2018), p. 107.

8 Frances Klopper, ‘Interpretation is All We Have. A Feminist Perspective on the Objective Fallacy’ OTE 22.1 (2009),
88-101 (p. 91).

8 Joseph Campbell Foundation, Joseph Campbell: Mythology of the Trickster, interview recording, YouTube, Oct 13,
2010, <https://www.youtube.com/watch?v=JM10AvJ3bsM> [accessed June 25, 2024].
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Simon Patterson claim that the Trickster archetype passes messages from our psychic self which often
guides us and appears particularly at moments of transition between reality and fantasy.® The
trickster is frequently described as a ‘boundary-crosser’ who ‘playfully disrupts normal life and then
re-establishes it on a new basis’.*’

The Trickster appears in the myths of several cultures as a character who exhibits a high
degree of intellect, and capitalizes on it to play tricks or disregard normal rules and conventional
behaviour. Representations of the trickster archetype in mythology include Hermes/Mercury, the
Greek god of commerce and persuasion; Jacob in Hebraic culture; Loki, the Nordic co-creator of the
world; and the spider trickster Anansi in West African and Caribbean folklore.

The Trickster archetype has often also been identified with both Jesus Christ and the Devil.
Taking into consideration that the Trickster is often defined as both human and divine in nature, a
striking comparison can be drawn between the Trickster and Jesus as both these figures inhabit the
human and the divine. Each of these figures has access to the masculine and feminine spirit and
psyche, Jesus through his Mother and Father, and the Trickster through the possession of both male
and female reproductive organs. In addition to this, both the Trickster and Jesus act as creators: Jung
defines the Trickster’s original nature as a creator since he uses his body to construct the world, ‘his
original nature as a Creator, for the world is made from the body of god’®, whilst Jesus offers his
body and blood in the eucharist bread and wine as part of his pursuit to create a Kingdom of God in
this world.

Jesus also made use of verbal tricks which are characteristic to the Trickster archetype. Tom
Thatcher provides examples of the verbal tricks used by Jesus in his book Jesus the Riddler. He
suggests that Jesus used parables as riddles to ‘challenge us to realign our conceptual categories and
redefine key terms’.”! Thatcher maintains that Jesus, through his performance of miracle healings,
criticized the stigma related to disease and challenged the barrier between the voiceless and the rest
of society. Thatcher claims that, in this way, Jesus acted as a Trickster figure, erasing boundaries ‘by
disabling the polar oppositions that support the very notion of mental categories’ and by continuously

forcing his audience to develop new perspectives.”? Lejla Marijam likewise maintains that ‘this

88 Peter Cooper and Simon Patterson, ‘The Trickster: myth and magic in great ads’, Admap, April 2001, pp. 29-32.
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method of operation is identical with the Trickster’s as he also uses unconventional acts and speeches
to challenge those around him and instigate change’.”?

The Devil also embodies some characteristics which are associated with the archetype of the
Trickster. The Devil can also be seen as an instigator of change, used by God for the purpose of
assisting humans to discover their identity and the causes of their oppressive situations. In this way
the Devil becomes recognizable as ‘a shape shifter just like the archetypical Trickster’.”* Satan’s
tricks can therefore lead oppressors to become aware of their involvement within social, political and
economic structures, revealing how they are able to either transform or overthrow these structures.
Marijam notes that ‘Satan is as necessary for the understanding of the human condition as Jesus, and
together they complete the masculine aspect of human nature — one face of the Trickster archetype’.

In Jungian psychoanalysis, the Trickster archetype symbolizes a part of person’s unconscious
that desires an escape from the mundanities of life. The Trickster is a force in an individual’s psyche
that has the ability to defer plans and force sudden changes in the way human beings exist. The
Trickster archetype creates new illusions by breaking taboos, stretching the mind and challenging the
limits of belief. Ilona Blocian notes that, according to Jung, the figure of the Trickster offers:

A compensation for the high demands [which are] connected with man’s relation to the

sacrum. It is the horizon in which a person should change and usually requires from him some

type of internal transformation, spiritual and moral development. The figure of the trickster

expresses some kind of a compensation for this requirement and transformation.”
According to Jung, the Trickster archetype embodies the characteristics of God, man and animal. For
him, ‘[The Trickster] is a forerunner of the saviour, and, like him, God, man, and animal at once. He
is both subhuman and superhuman, a bestial and divine being’.”” Because of his divine nature, the
Trickster is able to act free from predispositions, and is in touch with a higher order of the cosmos.
Marijam maintains that Jung’s reference to the Trickster as ‘a forerunner of the saviour’ stems from
the fact that the Western world’s saviour acts under divine guidance and against the instincts and
prejudices of men.

Jung’s focus on the division between the Trickster and the Saviour is based on the levels of
consciousness that these two figures possess. On this point, Marijam argues that the values of good
and evil which are often associated with the system of consciousness have, at their base, ‘the same

psychological structure where conflict is simply an expression of the psyche’s polarity’ and is

%3 Lejla Marijam, ‘Interplay of Reflections: The Trickster author and the Divine truth’ (Master of Arts, University of
Georgia, 2006), p.12.

4 Marijam, p. 14.

95 Marijam, p. 15.

% Ilona Blocian, ‘The Archetype of the Trickster in the Writings of C.G. Jung’, Studia Religiologica, 53.3 (2020), 227-
238 (p. 233).

7 Carl Gustav Jung, The Archetypes, p. 263.

74



therefore, according to Jung, ‘dependent on the tension of opposites’.”® The Trickster archetype is

thus able to represent the antithesis of good and evil, life and death and to generate a new worldview
from these dualities to effect transformation.

The Trickster archetype may also represent the shadow side of an individual’s psyche. On this
point, Jung maintains that ‘the Trickster is a collective shadow figure, an epitome of all the inferior
traits of character in individuals. And since the individual shadow is never absent as a component of
personality, the collective figure can construct itself out of it completely’.”® The Trickster archetype
therefore plays an essential role in the process of individuation, as will be indicated by the examples
to follow, since he brings the hidden parts of the shadow into consciousness so that they can be
integrated into the Self, thus reinforcing change and transformation. The Trickster archetype works
because ‘it participates in the observer’s psyche and appears as its reflection, though it is not
recognized as such’.1%

In Beyala’s novel, Les Honneurs perdus, Marcel Pignon Marcel is introduced into the second
half of the narrative as a representation of the Trickster archetype who assists the protagonist, Saida
to cultivate a more authentic and engaged presence in the world. He is presented as a homeless,
wandering spirit who navigates his way through the streets of Paris after having been rejected by his
wife. It is clear that he enjoys living outside the norms and boundaries of society, a typical trait of the
Trickster archetype, when he describes the advantages of being homeless by declaring that ‘la vie des
clochards a ses avantages. Y a pas a se faire chier avec des impots, des loyers, des taxes d’habitation
pour nourrir 1’Etat’ (HP, 190). In addition to being a wandering spirit, he also challenges the
authenticity of the Western world by labelling the collective behaviour of people who live in the West
as ‘égoisme occidental’ (HP, 191).

Marcel thus speaks to man’s interest in being independent of normal social conventions and
adheres to Barbara Babcock-Abrahams definition of a Trickster figure, regarded as someone:

who lives interstitially in the gaps of one world and the next, able to easily confuse and escape

the structures of society and the order of cultural things [...]. Typically inhabiting crossroads,

open public places, doorways, and thresholds ... [they] are usually situated between the social
cosmos and the other world or chaos.!"!
Although he breaks boundaries by defying the norm, Marcel is presented as a compassionate unifier
who assists Saida in discovering new ways to operate within the world, recognize a new extension of

reality and experience a new perception of her identity. After the death of her father, Saida moves to

%8 Jung, Archetypes, p. 269.

% Jung, Archetypes, p. 270.
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the Parisian immigrant society of Belleville. She is caught between two poles of identity, European
and African, and must choose whether one is going to be dominated by the other or if she is going to
mediate between the two. She falls in love with Marcel Pignon Marcel and, in an act of cross-cultural
initiation, loses her virginity to him, thereby asserting her agency and individuality. As a Trickster
figure who is employed to break through the social divides of society, Marcel thus enables Saida to
solidify her identity. Upon reflection of her encounter with Marcel Pignon Marcel, Saida claims that
‘[elle] avait traversé la vie rien que pour rencontrer Marcel’ (HP, 396) who made her realize that
‘[son] bonheur était devant [elle]” (HP, 397). Once Saida was able to come to this realization and
enter into a journey of self-fulfilment, ‘[elle] était contente comme une ressuscitée’ because ‘la triste
Saida s’en allait’ (HP, 396).

In Amours sauvages, Océan plays the same role as Marcel Pignon Marcel by portraying non-
conformism to societal norms and values through his social life and sexual inclination. He is a
homosexual being who appears as a symbol of freedom by deciding to be ‘libre de tout engagement’
and by declaring that ‘il n’y a pas de honte a étre homosexuelle’ (4S5, 110, 112). He embodies the
characteristics of the Trickster archetype as he challenges the mindsets of the inhabitants in Belleville
who are of the view that homosexuality is an unacceptable perversion. Throughout the narrative, he
plays ‘sa flite’ which according to A. Mia Elise Adjoumani metaphorically illustrates ‘un vent de
liberté qui devrait “alléger” la mentalité des Africains de Belleville’.1%2

Océan is also brought into play as a Trickster archetype who accompanies Eve-Marie into her
unknown Self to help her understand the depths that exists within her being. Eve-Marie sees that
Océan has the ability to bring about change and she affirms that he reveals things to people of which
they were unaware. She says: ‘aujourd’hui encore je me demande comment il avait procédé pour
réussir a manier verbalement des choses si explosives, & gommer mes impératifs moraux et a me les
rendre sympathiques’ (A4S, 124). As a result of his ability to bring about change and reveal the
unknown, Eve-Marie questions how it is that he has come across her path, and she asks, ‘as-tu été
envoy¢ par le diable ou par Dieu?’ (4S, 116). Here, the reference to the devil represents the
characteristics associated with the Trickster archetype as an instigator of change, sent by God to aid
human beings in discovering their identities.

In Le Christ selon I’Afrique, Homotype, a Rastafarian, is employed as the Trickster archetype
who challenges the established cultural and religious system, and in doing so, casts a light on the
question of free choice in a religious context. Homotype seeks to redefine who Christ is for Africa
and how, without the influence of Westernization, Africa might become the greatest power in the

world. According to Homotype, Christ ought to renovate Africa from within and to transform the

102 A, Mia Elise Adjoumani, ‘Dévirilisation de personnages et humanisme chez Calixthe Beyala’, Présence Francophone:
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world. He is of the view that Egyptian deities such as ‘Isis, Osiris and Horus’ (CS4, 124) should form
part of Africa’s solution to achieve religious syncretism. A challenge for the future of Africa may
thus be to know how Christianity and Egyptology can mobilise so that a new religious syncretism
can exist for all.

Homotype’s Rastafarian beliefs challenge Christianity at different levels: the Rastafarian
movement is anarchical and has no official governing structure which dictates conformity of
theology; there is also no Rasta leader equivalent to the Pope; and, unlike the Hebrew people of the
Old Testament, Rastafarians regard Ethiopia rather than Israel as their Promised Land. According to
Jérémie Kroubo Dagnini, the Rasta movement was thus born as a response to oppression and ‘White’
Christian evangelization.'%’

Thus, Homotype seeks to redefine a New Earth for the African continent through the
apocalyptic destruction of Christianity. By doing this, he embodies the characteristics of the Trickster
archetype, defying and disruptimg the hierarchies imposed by Westernization which attempts to
classify and categorize the people of Douala. He rejects the mainstream imposition of Christianity
and refuses to adapt to the social hierarchies in Douala which marginalizs and oppress the citizens.
In the words of Mahmoud Rifaat, Homotype is a Trickster, ‘a cunning mediator who transcends
definitions and hierarchies to enable himself and fellow liminal figures to assume a new identity not
dictated by the margins’, thus also serving as an instigator of change.!%4

In Les Arbres en parlent encore, the Trickster archetype is presented in a different manner as
a figure who manipulates and deceives whilst at the same time portraying a certain degree of crude
and obscene humour. Michel Ange de Montparnasse is recognized, from the time of his arrival in the
village as a confidence trickster by the Issogo tribe. They describe him as a ‘blancfantome’ (LAPE,
12) and a ‘grand sorcier blanc’ who walks around in the village with ‘son parapluie magique’ (LAPE,
21). He is also unpredictable in his behaviour, climbing into a palm tree ‘avec 1’agilité¢ d’un écureuil’
and using ‘son parapluie magique’ (LAPE, 21) to jump from trees. These attributes are commonly
associated with Trickster figures who often appear as sorcerers or magicians interested in fooling
those around them. From the outset, Michel Ange de Montparnasse appears to have adopted the
cultural norms of the Issogo tribe but this assimilation is hypocritical as he reverts to his French way
of life by rejoining the army. His cunning nature is further portrayed when he promises inventions
designed to civilize the Issogo tribe which are never realized, and when he deceives Espoir de Vie by
having several mixed-race children who eventually join the French military, raids villages and rejects

their indigenous origins.
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In spite of his cunning and dubious nature, Michel Ange de Montparnasse’s sudden arrival in
the village of the Issogo functions as one of the core features of a Trickster figure, who appears when
certain customs and norms have outgrown their value and need to be discarded so that a new system
can be introduced. Michel Ange de Montparnasse thus arrives at a critical moment in the life of the
Issogo who are faced with the challenge of discarding their indigenous customs and values in order
to adapt to a Western way of living. As Thomas Jay Lynn explains, postcolonial Tricksters ‘are partly
drawn from the realm of myth and cultural tradition, making them appropriate foils to destructive
aspects of colonization and modernity’, but ‘they also embody the desire for a new reality in which
concepts of tradition and progress are reconciled’.!% The postcolonial Trickster is defined by Lynn
as follows:

[He] is typically an agent of memory. He recovers dimensions of a given culture that were

nearly extinguished by colonization or reshaped by colonial narratives of history. He is not,

however, a relic of the past. Rather he plays a role in reclaiming and validating the cultural
past while mediating a vision of the future. The counter narratives of history and cultural
legitimacy that he forges in these processes challenge the ideological norms of modern society
and the authority that rests on them. Thus, the trickster becomes the postcolonial author’s
device for expanding vision in a changing cultural context.!%
Michel Ange de Montparnasse fulfils the role of the postcolonial Trickster archetype not merely by
fooling the Issogo people and creating dynamic chaos, but more profoundly by continuously escaping
the codes of the system that he simultaneously reinforces. In addition to his role as a postcolonial
Trickster, Michel Ange de Montparnasse also exhibits behaviour of crude and obscene humour. He
crudely comments on Assanga Djuli who engages in sexual relations with numerous women after
having found out that a supposed barren woman, Fondamento de Plaisir, gave birth to Assanga’s
child. He declares: ‘Quel bonheur, chers amis! Quel raffinement! Quel libertinage! [...] Un dix-
huitiémiste en pleine cambrousse! » (LAPE, 64). Here, Michel Ange de Montparnasse presents the
shadow qualities of Assanga’s behaviour in a paradoxical and humorous form which exposes the
hypocrisy and contradictions of this particular society. By humorously commenting on Assanga’s
actions, Michel Ange de Montparnasse creates a space for dialogue and reflection, which may cause
Assanga to re-evaluate his perspectives and beliefs.

By employing Michel Ange de Montparnasse as a postcolonial Trickster, Beyala engages in

a narrative strategy that, in Nadia Naar Gada’s terms, makes use of the Trickster archetype to

subconsciously ‘resist domination and transgress boundaries’. Beyala creates a narrative in which she

105 Thomas Jay Lynn, ‘Resistance and Revision: West African Literature and the Postcolonial Trickster’ (Unpublished
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herself becomes a Trickster figure, establishing connections between ‘the artistic and political worlds
and construct a rich metaphorical framework in which two opposed groups of ideas struggle’.!?”
Following Jung’s definition, the Trickster archetype, in several of Beyala’s novels, is
analogous to the Christian saviour figure. In the same way that Jesus sacrificed himself for the sins
of humanity by enduring crucifixion, the Trickster is often cast aside by his society even though his
actions and adventures can offer people a new start. Hynes and Doty explain these characteristics of
the Trickster archetype by drawing a symbolical parallel with Jesus’s redemptive powers. They
declare that, ‘the Trickster incarnates embryonically the expiatory being who will take upon himself
the sins of humanity and set humans free, by virtue of the familiar processes of redemption’.!% In
Beyala’s novels, the Trickster, like the Saviour figure, is born to lead the inhabitants of the world,
individually and collectively into the eschaton. For example, in La Petite Fille du réverbere, Beyala’s
grandmother claims that her granddaughter, Tapoussiere, was conceived ‘pour satisfaire mon désir
de reconstruire mon Royaume’ (PFR, 33), a ‘Royaume’ that recalls the biblical New Jerusalem. At
the end of the novel, an apocalyptic image ushers in the New Earth when Tapoussiére’s grandmother
hands over two animals to Tapoussiere. Tapoussiére describes the scene that follows:
Je [Tapoussiere] me préciptiai, le coeur battant. Les flames bondissaient et leurs lumieres me
réfléchissaient, infinie dans ses yeux. Tres solennelle, elle me tendit les deux animaux. Ngono
Assanga Djuli, dit elle. Tu feras reproduire cette cane et ce canard. Avec cette cane et ce
canard tu feras reproduire notre peuple. Avec cette cane et ce canard, tu enrichiras notre
peuple. Avec cette cane et ce canard, tu rebatiras notre Royaume (PFR, 230).
Tapoussiére is thus regarded as the Saviour figure who will lead the people of her village into a New
Kingdom, like the Trickster figure who paves the way for change and awakening, encouraging social
transformation. Tapoussicre’s grandmother can also be regarded as a Trickster figure who challenges
the dominant social order and expands the boundaries of consciousness by creating a vision for a new
world characterized by divinity. In Le Christ selon I’Afrique, Boréale maintains that ‘[elle] appellera
[son] fils Christ [...]. Il sera de la lignée directe de notre créateur. Ou Christine, la soeur jumelle de
Jésus’ (CSA4, 157) so that he is able to bring about change to an apocalyptic society. Boréale claims
that by naming him Christ ‘peut-étre s’instruirait-il sur le secret des coups d’Etat réussis et
renverserait-ils les régimes corrompus. Peut-étre deviendrait-il le sauveur des Africains’ (CS4, 260).
Boréale’s son will therefore inhabit the characteristics of the Trickster figure who confronts rigid
hierarchies and moral codes of corrupt societies to create a space of freedom and agency for the

marginalized and oppressed.
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Other characters in Beyala’s novels would like to be Christ in order to put an end to the
suffering of an apocalyptic society. For example, in Tu ¢ ‘appellera Tanga, Tanga says: ‘Quelquefois,
je voudrais étre le Christ, fille de la lumiére calfeutrée, de I’ombre qui éclaire. J’aimerais tant que
s’arrétent les pas du malheur!” (777, 99). Here, Tanga’s desire to be like Christ illustrates Jung’s
view that the Trickster’s ‘approximation to the saviour’ is a ‘confirmation of the mythological truth
that the wounded wounder is the agent of healing, and that the sufferer takes away suffering’.!%
Tanga’s wish to put end to the suffering on a collective level is therefore a transformation of the
‘meaningless into the meaningful’ that once again denotes the trickster’s interdependent relationship
to the saint.!1°

Jung maintains that if the teachings of the Saviour are appropriated, then the Trickster myth
creates a ‘comforting premonition or hope’. It brings about ‘liberation from imprisonment in the

unconsciousness, and is therefore a bringer of light as well as healing’.!!!

kskok
Beyala’s development of the Trickster archetype echoes her characters innate desire to understand
the complexities of the world which surround them. The Trickster allows Beyala’s characters and
protagonists both to freely explore themselves, and also to engage with taboo thoughts and urges
suppressed in their subconscious. Once these subconscious thoughts are attributed and embodied in
the form of the Trickster archetype, Beyala’s characters are able to pursue a meaningful life outside
the boundaries of society. The Trickster archetype thus serves as a psychological medium which
enables Beyala’s characters to maintain a equilibrium between the complexities of their human nature
and the societal norms which determine their existence. Beyala’s use of the Trickster archetype thus
echoes Ilona Blocian’s view that ‘the Trickster archetype is an expression not only of the conflict of
patterns conditioning individual development, human development, but also of the forms of processes

around him and directed towards him’.!!2

Conclusion

The archetypal characters in Beyala’s novels can be understood as visible representations of universal
patterns found in the collective unconscious. These archetypes assist Beyala’s characters in their
process of individuation, enabling them come to discover their true ‘Self’. The confrontation with the
mother archetype allows Beyala’s female protagonists to redefine motherhood in their own lives and

to create a new social order in which motherhood can expand beyond the constraints imposed by the
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Terrible Mother. The father archetype, represented primarily in Beyala’s novels by physically and
emotionally absent figures, demonstrates that motherhood is powerful even in the absence of a male
figure. It provides Beyala’s female characters with the opportunity the recreate the social order in
which they find themselves and to redefine the feminine principle in society. New identities of
womanhood and motherhood are also portrayed through the use of the barren woman and the
surrogate mother archetypes, allowing Beyala to rewrite the narrative of the woman’s body and to
reconstruct the idea of what it means to be a mother. Lastly, it is the Trickster archetype that assists
Beyala’s characters in striving towards a higher consciousness, enabling them to sustain their
aspirations in the face of those societal norms which determine their existence. Understood in this
way, the Trickster archetype acts as model of resistance and hope, anticipating a transformation that

will be effected in that moment when, as we shall see, apocalypse becomes revelation.
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Chapter 5: Apocalypse

The Presence of Apocalypse
Beyala’s novels are widely marked by an apocalyptic atmosphere which gives expression to the
prominence of the apocalypse archetype through the use of biblical phrases and biblical images.
These phrases and images refer to a destructive event which announces the end of the world as it
currently exists, and the inauguration of a period of chaos before God’s kingdom is ushered in. As
Wilater Schmithals says, apocalypse (within a biblical context), announces ‘an imminent cataclysmic
intervention of a divine power [...] in this world to destroy what is irredeemably evil and then create
another realm of goodness and of peace to replace the sinful nature’.!!3 Or, as Paul E. Corcoran puts
it, ‘the word apocalypse evokes moral chaos, the breakdown of civilization, the wrath of the
Almighty, vast destruction, a moment of transcendence from a final historical epoch to eternal bliss
or damnation’.!'* Biblical apocalypse is thus two-fold: first, as defined by Gregory Claeys, it is a
‘state of being deprived of liberty and the exposure to the constant rule of a supremely powerful force;
whether it be human, natural or superhuman’;!!> but it is also a prelude to a time of utopia, defined in
the Merriam-Webster Dictionary as ‘a place, state or condition of ideal perfection especially in laws,
government, and social conditions’.!1¢

The apocalyptic world of Beyala’s novels is indicated by the novelist’s evocation of
apocalypse or the frequent use of the term ‘apocalypse’ itself. For example, in C’est le Soleil qui m’a
briilée, Ateba says that she feels ‘une sorte de frénésie sereine a songer au Grand Jour’ (SOB, 123),
indirectly suggesting a reference to Revelation 6:17, which reads: ‘For the great day of their wrath
has come, and who can withstand it?’. Similar references are found in several of Beyala’s other
novels: for example, in Les Arbres en parlent encore, Edéne sees ‘un énorme nuage de poussiére’
and ‘[elle] crut que c’était I’apocalypse’ (LAPE, 99). In L 'Homme qui m offrait le ciel, the apocalyptic
event of Noah and the flood as mentioned in Genesis 6:9 is recalled when Andela says, ‘Francois
était autant chargé de dettes que I’arche de Noé des créatures de Dieu’ (HOC, 153), and in the same
novel, Andela maintains that her daughter Lou has ‘une vision apocalyptique de 1’'universe’ (LOLC,

75). Again, in Maman a un amant, reference is made to the end of the world when Abdou sees M’am
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flirting with Monsieur Tichit and says: ‘c’est la fin du monde’ (MAA, 70). Later in the same novel,
Loukoum finds himself in the French grammar class where he understands nothing and realizes that

‘au bout c’est 1’apocalypse’ (MAA, 212).

Biblical references to the Apocalypse

Beyala’s notion of the apocalypse is primarily drawn from the Bible, ranging across the entire biblical
text, from Genesis to Revelation, including the historical and prophetic books, the gospels and John’s
Apocalypse itself.

Apart from the expulsion of Adam and Eve from the Garden of Eden, which we have already
discussed, the first biblical example of the apocalypse found in Beyala’s text is Genesis 6:5 which
narrates the story of Noah and the flood. In Maman a un amant, a deranged farmer is of the opinion
that a nuclear holocaust is coming. As he makes his preparations, like Noah, he declares: ‘J’y prends
plus personne a bord. Y a plus de place. Je vous avais prévenus avant. Mais personne y voulait
m’écouter’ (MAA, 54).

The biblical story that recounts God’s destruction of Sodom and Gomorrah in Genesis 19 as
a result of their grave sins and wickedness, is referenced in Beyala’s novels, Le Christ selon I’ Afrique
and Les Arbres en parlent encore. In Le Christ selon I’Afrique, Abeng compares the burning of the
brothel to the destruction of Sodom and Gomorrah. She says: ‘Comme & Sodome et Gomorrhe, Dieu
envoya par ses narines du feu pour purifier le monde’ (CSA4, 112). In the same way that the people of
Sodom and Gomorrah committed indecency in terms of adultery and sexual encounters, the brothel
in Le Christ selon I’Afrique is considered as a sinful place where people engage in sexual activities
with prostitutes. The same biblical story is also narrated in Les Arbres en parlent encore through ‘le
pere Wolfgang’ (LAPE, 134) who speaks to the villagers about ‘le péché original’ and ‘de Sodome et
Gomorrhe’ (LAPE, 134).

The crossing of the Red Sea, referenced in Exodus 14, narrates the story of Moses leading the
Israelites out of Egypt; the land of their oppressors, into the land of Canaan, the Promised Land. This
event is evoked in several of Beyala’s novels. For example, in La Petite Fille du réverbere, Ayissi
accuses Beyala B’Assanga’s grandmother of stealing. Beyala B’ Assanga’s grandmother is annoyed
by these accusations and confronts Ayissi in front of a crowd. Her presence is so powerful that ‘la
foule t’écarta devant elle comme la mer Rouge devant Moise’ (PFR, 76). Similarly, in Le Christ selon
[’Afrique, Homotype accuses the prophet of deceiving the people of Douala in front of a crowd. The
prophet orders four men to assault Homotype because of his refusal to accept the word of God. At
that moment, Boréale ‘mettait toute [sa] tendresse a le sauver’ and ‘fendit la foule’ (CSA4, 123). The

crowd ‘s’écartait devant [eux] telle la mer Rouge devant Moise’ (CS4, 124).
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The biblical account of Joshua leading the Israelites to bring down the walls of Jericho in
order to enter the Promise Land is also mentioned in a number of Beyala’s novels. In Les Arbres en
parlent encore, a crowd gathers outside of a church and participates in a debate surrounding
Cameroon’s fight for independence from German and French occupations. A young man appears in
the crowd and yells: ‘I’heure est venue! Oui j’entends les trompettes de Jericho’ (LAPE, 159). His
words echo Joshua 6:20 which says: ‘When the trumpets sounded, the army shouted, and at the sound
of the trumpet, when the men gave a loud shout, the wall collapsed; so everyone charged straight in,
and they took the city’.

The prophetic books of the Bible include the book of Daniel which narrates the story of
Belshazzar’s drunken feast, as narrated in Daniel 5:5, during which ‘the fingers of a human hand
appeared and wrote on the plaster of the wall’. The three words that appear predict a violent disruption
to Belshazzar’s reign: ‘Mene: God has numbered the days of your reign and brought it to an end.
Tekel: You have been weighed on the scales and found wanting. Peres: Your kingdom is divided and
given to the Medesand Persians’ (vv. 26-28). A similar episode occurs in Beyala’s novel 7Tu
t’appelleras Tanga when, after the traumatizing episode with her parents, she has a nightmare which
surfaces the current state of her psyche. She describes the nightmare as follows:

De temps a autre, j’'entre dans une étrange somnolence. Une forét d’épines m’accueille. Elle

me fascine. Je pénétre ses entrailles. Elles se transforment en milliers de vieillards agressifs.

Des édentés. Des puants. Des éclopés. Je recule. Ils clament qu'ils sont les doigts de la

Providence (77T, 148).

These three beings, the ‘édentés’, the ‘puants’ and the ‘éclopés’, like the three words that appear
before the eyes of Belshazzar, present themselves as the fingers of Providence.

A further apocalyptic episode is found in Daniel chapter 7, which tells of a vision that Daniel
experiences while he sleeps. In his vision he sees four beasts come out of a stormy sea, and the fourth
of these beasts had ‘ten horns’ (Daniel 7:3). As we shall see, the image of the beast with ten horns is
developed in the biblical book of Revelation, but it is also evoked in Les Honneurs perdus when
Saida’s father claims that the gods had reserved a punishment for him. After spending the whole day
in hiding, Saida’s father returns home to hear that ‘les Couscoussiers’ demand reparation for the eye
lost by Ali. In response he laments: ‘Jamais plus je ne verrai la lumiére du soleil. Ah, voici la béte a
dix cornes et sept tétes. Elle m’arrache les yeux. Et toutes les choses délicates et magnifiques sont
perdues pour moi et je ne les verrai plus’ (HP, 38).

After the prophetic books of the Old Testament come the apocryphal books, which belong to
the inter-testamental period between the Old and New Testaments. The 2/st Century Chambers

Dictionary defines them as, ‘Those books of the Bible included in the ancient Greek and Latin
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versions of the Old Testament but not in the Hebrew version, and which are excluded from modern
Protestant bibles but included in Roman Catholic and Orthodox Bibles’.!!”

The apocryphal books of Maccabees and Judith are both referenced in Le Christ selon
[’Afrique when Doctaire and the Prophet are killed. Monsieur Koumou notices that the prophet was
beheaded and he asks: ‘Mais ou est donc la téte?’ (CSA4, 211). When an old lady asks what he wants
to do with the head, Monsieur Koumou responds: ‘Y a pas plus macchabée’(CSA4, 212). The phrase
‘y a pas plus macchabée’ is used in a prosaic manner to emphasize that ‘one cannot get any more
dead than that’. The beheading of the Prophet specifically recalls the decapitation of Holofernes in
the book of Judith where chapter 13:8 tells how Judith gets Holofernes drunk, then seizes her sword
and slays him: ‘Twice she struck at his neck with all her might, and cut off his head’. The incident
also suggests the beheading of John the Baptist as recounted in Matthew 14. The incident again takes
place during a drunken feast, when Herodia’s daughter dances before Herod Antipas and says, ‘Give
me on a dish the head of John the Baptist’. A few verses later we read that John was beheaded in
prison.

Apocalyptic references continue to be found when we move to the New Testament Gospels,
expressed through the accounts of the trial and crucifixion of Jesus, particularly the synoptic gospels,
Matthew, Mark and Luke. The trial of Jesus, when he appears before Pilate, finds an echo in Beyala’s
texts. Matthew 27:24 reads: ‘When Pilate saw that he was getting nowhere, but that instead an uproar
was starting, he took water and washed his hands in front of the crowd. I am innocent of this man’s
blood, he said. It is your responsibility!’. This scene is recalled in Le Christ selon [’Afrique when
Boréale is taken to court after not wanting to give up her baby to Oukeng and M’am Dorota. The
court declares its inability to render a verdict and the judge announces: ‘Messieurs et mesdames, la
cour déclare son incompétence a rendre une décision dans 1’affaire Oukeng contre Edeme Boréale.
La séance est levée’ (CSA4, 257). The reference is even clearer in La Petite Fille du réverbére, when
Beyala’s grandmother is accused of stealing her debtor’s sex. Confronted by the debtor, she denies
responsibility and states: ‘Je m’en lave les mains, comme Ponce Pilate’ (PFR, 76).

The crucifixion is referenced in several of Beyala’s novels. For example, in La Plantation
Sonia’s death is compared to Christ’s sacrifice of his life for the sins of man. Zaguirané proclaims:
‘C’est pour nous qu’elle a été sacrifiée comme le Christ sur la croix! (LP, 155). In this case, Sonia is
regarded as a saviour figure because, as Emnst puts it, ‘elle défendait 1’égalité, la fraternité et la
démocratie’ (LP, 154). The crucifixion of Jesus is again referenced in Les Arbres en parlent encore,
when Gatama disappears and is believed to have been enslaved by a ‘mamiwater’ (LAPE, 191). The

villagers think about a solution to free her and ‘un homme proposa de crucifer la mamiwater comme
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le Christ’ (LAPE, 191). Likewise, in Le Christ selon [’Afrique, the prophet is murdered and the crime
scene is compared to ‘Judée ou ils avaient crucifié Jésus’ (CS4, 209).

After Jesus was crucified, the earth was shrouded in a supernatural darkness and the sky
became dark during daytime for approximately three hours. This event is recounted in Luke 23:44
and 45 which reads, ‘It was now about noon, and darkness came over the whole land until three in
the afternoon, for the sun stopped shining’. In this case the biblical text is echoed in Les Arbres en
parlent encore as the sun ‘se fige dans le ciel’ because ‘le guérisseur’ (LAPE, 357), known as Awono,
locked himself up with his patient, Etienne, in order for him to heal. After a few days it is said that:
‘Etienne est guéri!” (LAPE, 358) in the same way that, after three days Jesus rose from the dead.

The book of Revelation, known in French as the Apocalypse, belongs to ‘an ancient tradition
of what is called “apocalyptic literature”, in which a new heaven and a new earth will replace the
known world’.!!® Tt is the longest and principal apocalyptic text in the Bible, and relates a vision given
to John (probably not the apostle John) while on the island of Patmos. The biblical text is referred to
in Le Christ selon I’Afrigue when a crowd gathers to witness the Boréale’s arrest, which is then
compared to ‘Jean recevant la révélation de son apocalypse sur 1’1le de Patmos’ (CS4, 249). Beyala’s
references to the Book of Revelation are both multiple and specific, extending from the first to almost
the last chapter.

In Revelation 8:6 John’s vision speaks of ‘The seven angels that had seven trumpets made
ready to blow them’. This text is is paralleled in Les Arbres en parlent encore when Edéne describes
the atmosphere of the Pentecostal Revival Church that she attends. She says: ‘Je m’assis et les anges
aux sept trompettes firent sonner leurs instruments’ (LAPE, 387). A similar occurrence is found in
Les Honneurs perdus, when Saida is concerned as to whether her father will be able to repay the
money he has borrowed. She declares that should he not do this, the consequences will be equivalent
to ‘les trompettes angéliques qui annoncent la fin du monde’ (HP, 48). Similarly, in La Petite Fille
du réverbere, Andela is described as woman who ‘introduisait dans les esprits les magnifiques sons
des trompettes angéliques du judgement dernier’ (PFR, 22) because she is generally perceived as a
femme fatale; a deadly woman who makes use of her beauty and sexual allure to achieve her hidden
purpose.

Revelation 12:1 recounts the story of the the woman of the apocalypse who is ‘clothed with
the sun, with the moon under her feet and a crown of twelve stars on her head’, a story which is
evoked in L’Homme qui m’offrait le ciel when Francgois welcomes Andela at dinner ‘avec un tel

enchantement qu’on elit cru qu’[elle] étai[t] un bouquet d’étoiles’ (HOC, 24).

18 Nancy Grubb, Revelations Art of the Apocalypse (New York, NY: Abbeville Publishing group, 1997), pp. 7-8.

86



Revelation 13:8, which associates the beast, also known as the Antichrist, with number 666,
1s referenced in Seul le diable le savait on several occasions. In Seul le diable le savait, 666 is one of
the King’s guards, of whom it is said that he is not ‘vraiment laid’ (SDS, 12). At a later stage in the
novel he dies, and it is suspected that ‘666 avait été renversé par une voiture’ (SDS, 53), just as the
anti-Christ will be overcome at the End Time.

Other elements drawn from later chapters in Revelation are also taken up by Beyala. Le Christ
selon I’Afrique references Revelation 15:3 which narrates the story of the harpists who joined in
singing ‘the song of God’s servant Moses and of the Lamb’ to celebrate redemption by God’s
almighty hand. The protagonist, Boréale, reflects on the people of Kassalafam who spend their
evenings singing ‘le cantique de Moise et de I’Agneau’ (CS4, 170), in hope of a better future.
Similarly, Les Arbres en parlent encore, picks up a story from Revelation 17:2 which speaks of
Babylon the prostitute who symbolizes a false and ungodly form of religion through sexual relations:
‘With her the kings of the earth committed adultery, and the inhabitants of the earth were intoxicated
with the wine of her adulteries’. This is echoed in Beyala’s text when the pastor, Jésus Oukouassi,
speaks to the congregation of ‘la prostituée fameuse qui avait forniqué avec les rois de la terre’ (LAPE,
387).

As John’s vision moves towards its conclusion, he describes the Final Judgement in
Revelation 20:12 and writes: ‘I saw the dead, great and small standing before the before the throne,
and books were opened. Another book was opened, which is the book of life. The dead were judged
according to what they done as recorded in the books’. This image of judgement is paralleled in
Beyala’s novels through the use of court-room scenes. For example, in Les Arbres en parlent encore,
Edéne is summoned by a police officer to appear in court and is eventually found guilty as ‘la cour
[la] déclare...coupable et accorde enticre satisfaction au plaignant’ (LAPE, 399). In Le Christ selon
[’Afrique, Boréale is summoned by M’am Dorota to appear in court for charges of ‘Faux et usage de
faux. Abus de confiance. Escroquerie. Non présentation d’enfant. Contestation de paternité’ (CS4,
253), but is found innocent of all charges and acquitted (CS4, 257).

Finally, Revelation 21:1-4 narrates the story of ‘a new heaven and a new earth’, the eschaton,
which follows the apocalypse, in which ‘There will be no more death or mourning or crying or pain,
for the old order of things has passed away’. Just as John previously developed an image from the
Book of Daniel, he is here drawing upon a passage in Isaiah 11:6 which offers future comfort for
present tribulation, saying that, on the new earth, ‘The wolf will live with the lamb, the leopard will
lie down with the goat, the calf and the lion and the yearling together’. These texts are taken up by
Beyala in Lettre d’une Afro-frangaise a ses compatriotes, where she expresses cherished hope that

the day will come ‘ou des chats joueront avec des souris, ou des lapins cohabiteront avec des lions et
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ou on verra des lievres jouer a saute-mouton sur le dos des caimans’ (LAFC, 10). The promise of the

eschaton is something to which, as we shall see, she returns on several occasions in her novels.

The Effects of Apocalypse

The effect of apocalypse is to threaten, or bring about, confusion and disruption in the lives of
individuals. Thus, in Les Honneurs perdus, Ngaremba asks Saida to ‘faire une démonstration de [ses]
capacités intellectuelles’ by showing how well she can read and write. When she is unable to fulfil
the task satisfactorily, Ngaremba describes Saida as ‘comme une vierge a Sodome’ and crucifies her
‘comme une putain & Gomorrhe’ (HP, 369). The reference to Saida as a prostitute in Gomorrhe in
this particular context is used to illustrate the way in which Ngaremba continuously devalues Saida
and her inability to recognize the needs and feelings of those around her. Similarly, in 7u ¢ ‘appelleras
Tanga, the violent appearance of ‘les doigts de la Providence’ in Tanga’s dream reveals subconscious
questioning of why God has chosen such a cruel destiny for her, one in which both her parents are
abusive towards her. More broadly, Tanga’s dream is also a metaphorical description of the violent
life lived by many children in Iningué, a life which is characterized by domestic abuse and the
reversed parent-child role.

But it is no less true that the effects of apocalypse are felt by communities as well as
individuals. For example, in Le Christ selon I’Afrique, both Doctaire and the Prophet are killed when
the systems they represent, the Westernization represented by Doctaire, and the Christian solution
offered by the Prophet, are both found to be inadequate by the people of Douala: the Roman Catholic
Church, associated with the older generation and the country’s colonial past is ‘de plus en plus
menacée par un déclassement sans rémission provoqué par les nouvelles Eglises’ (CS4, 199), but the
new churches, represented by the Revival Churches and the Celestial Church of Christ, are no less
criticized, and are particularly accused of financial exploitation. As Boréale says, ‘le prophete Paul
n’oubliait pas les affaires’, emotionally manipulating the congregation to buy salvation by declaring
that ‘La dime de 1’Eglise est obligatoire!, and thereby blackmailing the congregation into giving to
the church (and to him) ‘leur dernier billet de banque alors qu’ils avaient faim’ (CS4, 198). This is
but one example among many of the dystopian universe in which Beyala’s characters live.

However, it is also the case that the effects of apocalypse that are felt by individuals and
communities also have consequences for the planet itself. In these instances, apocalypse is narrated
not just through themes taken from the Bible but also by archetypal motifs found more widely in
literature. William Freedman defines the motif as a recurring element in a single literary work which

might be an unchanging element (phrase, object, etc.) or a group of literal and figurative expressions
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whose collective function is to act symbolically, revealing progressively to the reader - with
cumulative effect - ‘subtly what the incident perhaps tells him bluntly’.!!?

In Beyala’s novels natural motifs, such as water, fire and droughts carry this function. For
example, In Les Arbres en parlent encore the village is hit by a sudden storm. Edéne describes the
storm by stating that ‘le ciel s’assombrit fortement’ and ‘le vent, le vent royal, se leva et souffla,
intrépide. Il [le vent] tonna aux portes tandis que la foudre arrachait leurs branches aux arbres’ (LAPE,
94). The villagers are shocked by the sudden change in weather and questions the cause of the storm.
It is at this point in time when Edéne’s mother insists that it is ‘[un] signe [...]. C’est la fin du monde’
(LAPE, 94). Edéne’s mother’s words echo that of the Little Apocalypse which describes Jesus’s
warning to his followers that they will suffer hardships and persecution before the triumph of the
Kingdom of God. Her mother’s word specifically parallels Matthew 24:29 which states that ‘the sun
will be darkened, and the moon will not give its light; the stars will fall from the sky, and the heavenly
bodies will be shaken’.

The motif of fire has a similar apocalyptic function in Les Arbres en parlent encore, La
Plantation and Le Christ selon I’Afrique. The Bible, according to Revelation 21:8, associates fire
with Hell by maintaining that unbelievers ‘will be consigned to the fiery lake of burning sulphur’. In
Les Arbres en parlent encore, a fire breaks out in the village, Edéne says “un bouquet de feu éclaira
la nuit’, burning down ‘presque toutes les maisons’ (LAPE, 104). The fire leaves the village looking
like “un étang asséché’ (LAPE, 105) and the villagers are also left feeling worn out. Edéne recounts
the impact of the fire on the villagers by maintaining that ‘nous étions si hébétés, si épuisés qu’on
enterra nos morts sans verser une larme’ (LAPE, 105). Similarly, in La Plantation, Blues attends a
party which is interrupted by ‘une gigantesque flamme’ that ‘jaillit des étables, a quelques certaines
de metres de la résidence principale’. The outbreak of the fire causes chaos amongst the guests who
shouts, ‘Au feu! Au feu!” (LP, 193). In Le Christ selon I’ Afrique, ‘1I’ombre recouvrit le soleil et le ciel
s’ouvrit en deux. Deux flammes en jaillirent recta sur lue bordel’ (LCSA4, 115).

In Les Arbres en parlent encore, the village enters a period of severe drought for ‘neuf mois
et neuf jours’ in the same year that ‘Biloa tomba enceinte’ (LAPE, 125). The drought in Les Arbres
en parlent encore echoes a similar parallelism to Genesis 41:27 which recalls the seven lean years
and seven fat years: ‘The seven lean, ugly cows that came up afterwards are seven years, and so are
the seven worthless ears of corn scorched by the east wind: they are seven years of famine’. The
protagonist, Edéne describes the drought by maintaining that ‘la terre craquelait et pleurait de soif.
Les bois s’asséchaient et s’écroulaient. Les rivieres perdaient leurs eaux. Des poissons pourrissaient

sur la Sanaga dont le cours n’était plus qu’un amas boueux’ (LAPE, 126). When the villagers seek an

119 William Freedman, ‘The Literary Motif: A Definition and Evaluation’, NOVEL: A forum on fiction, 4.2 (1971), 123-
131 (p. 124).
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explanation for drought, Gazolo argues that ‘ce n’est pas la sécheresse! C’est une malédiction’
(LAPE, 126).

In La Petite Fille du réverbere the apocalypse is also portrayed through the motif of extreme
heat that also parallels Genesis 41. At one stage in the novel, Maria-Magdalena is supposed to be part
of the school parade but forgets her flag after engaging in a sexual encounter with the principal of the
school. Tapoussicre is aware that Maria-Magdalena’s actions will have severe consequences as she
states: ‘Quand la chaleur parvint a son comble, je fouillai le ciel des yeux, craignant I’approche d’une
catastrophe’ (PFR, 123). In both these cases, the sun is a symbol of death, as it is able to burn anything
to death.

Other signs of dysfunction in the natural world also indicate the imminence of apocalypse,
and hint at a parallel with the Bible. For example in Mark 13:25, we read that ‘the stars will fall from
the sky, and the heavenly bodies will be shaken’, and in Isaiah 13:10 that ‘the stars of heaven and
their constellations will not show their light’. In C’est le Soleil qui m’a briilée, the coming of the
apocalypse is described as the ‘I’arrivée des étoiles’ (SOB, 123) which leaves the protagonist with a
feeling of ‘frénésie sereine’ as she reflects on the ‘Grand Jour’ (SOB, 123). In La Petite Fille du
réverbere, stars are used to denounce the departure of Grand-mére who decides to leave the village
and embark on a new journey. As the villagers await Grand-mere’s announcement, Tapoussiére
mentions that ‘la lune surgit dans le ciel, prétenticuse avec sa cohorte d’étoiles: jaunes, rouges,
verdatres, belles a faire tressaillir. Elles [les étoiles] nous narguaient de leurs puissances mystérieuses’
(PFR, 227).

But, in Beyala’s novels, it is not just the natural world that is dysfunctional, human nature
itself suffers from the same defect, as manifested in various ways. These manifestations include the
barbarities of war and, here again, Beyala’s use of war as an archetypal motif parallels examples to
be found in the Bible. For example, a famous passage in Mark 13:7-8 signals the end of times: “When
you hear of wars and rumours of wars, do not be alarmed. Such things must happen, but the end is
still to come. Nations will rise against nation, and kingdom against kingdom’. The same archetypal
motif is found in other passages, including Revelation 12:7 which describes the war that broke out in
heaven between Michael and his angels and the Devil: ‘then war broke out in heaven. Michael and
his angels fought against the dragon, and the dragon and his angels fought back’. Revelation 12 is a
depiction between good and evil, and while Satan puts up a fight, he ends up defeated.

Such armed conflicts are found in several of Beyala’s novels. In Les Arbres en parlent encore,
an upheaval outside a church regarding a debate about independence leads to a massacre by the
German army: ‘Des hommes tombaient morts par balles. Des femmes s’écroulaient. Des enfants
mordaient la poussiére et, de temps a autre, un militaire qui n’était pas sur ses gardes attrapait un coup

de baton en plein dos. Le sang coulait et désaltérait la terre’ (LAPE, 162). In Seul le Diable le savait,
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Meégri describes a similar massacre after which she saw the dead bodies of men and women who ‘me
rappelérent, I’espace d’un moment, certaines photographies de livres sur les massacres ou...la peste
noire (SDS, 278). Similarly, in La Plantation, the archetypal motif of war is also used to depict the
imminence of apocalypse. Alex and John speak to Blues about the future of Rhodesia and the relations
between blacks and whites. John declares his belief that the Europeans will be chased from the
country, but adds, ‘Je préférerais mourir que de quitter cette terre’ (LP, 90), to which Alex responds
saying, ‘On prendra les armes si nécessaire’ (LP, 90). Blues, for her part, plans to overthrow the
current president confiding that, in order to do so, ‘[Elle a] aussi besoin d’un revolver’ (CSA4, 396).
When Betsy asks her why needs a gun, Blues responds, ‘Il faut que provoquer une révolution dans le
pays’ (CS4, 397).

In Beyala’s novels, alongside war, the perverted human behaviour that precipitates apocalypse
is also conveyed through the archetypal motif of feasts and drunken orgies. These are a sign of, and
contribute to the breakdown of an ordered society that is becoming apocalyptic. This is also the case
in the biblical text, as when Hosea 4:18 associates and condemns ‘drinking’ and ‘sexual orgies’, a
theme taken up 1 Peter 4:3 in its depiction of pagans as ‘living in debauchery, lust, drunkenness,
orgies, carousing and detestable idolatry’. Seul le Diable le savait describes just such an orgy at
Etranger’s house turns into an orgy when ‘Une femme, surgie le diable seul savait d’ o, déchira ses
vétements et cria que la maison portrait feu. [...] Dame Ngono se déshabilla, s’allongea sur la table
et écarta ses cuisses. D’autres femmes 1’imitérent. Des hommes mélérent leur corps aux leurs’ (SDS,
210). Similarly, in Le Christ selon I’ Afrique, after the funeral of the Pastor, the people of Kassalatam
gather ‘pour pleurer, prier pour retrouver sa téte et boustifailler’ (CS4, 225), though the scene quickly
becomes ‘une orgie grandeur nature’ in which the ‘I’alcool coulait a flots’ and the ‘le vin sonnait les
cerveaux, les hommes pleuraient plus que nécessaire et s’engueulaient beaucoup’ (CS4, 225). Such
behaviour is a feature of a dystopian society.

Lastly, Beyala makes use of the the colour red, the colour of blood, as an archetypal motif.
For example, in Comment cuisiner son mari a l’africaine Aissatou declares that Monsieur Bolobolo’s
‘lévres’ are as ‘rouges que les trompettes du quatriéme ange de 1’ Apocalypse’ (CCSA4, 107), echoing
the reference in Revelation 8:12 to the ‘fourth angel who blew his trumpet’. Here, red is used to
symbolize the description of the meal between Monsieur Bolobolo, his mother and Aissatou as
apocalyptic. Similarly, in the Lettre d’'une Afro-francaise a ses compatriotes, Beyala speaks of her
own experience: she dreams of ‘égalité, fraternité et dignité’ but sees around her the influence of
xenophobia and racism that is captured through the image of blood. She says: ‘J’ai vu du sang, j’ai
vu des lambeaux de chair morte s’envoler dans 1’air jusqu’a s’accrocher aux étoiles’ (LAFSC, 32).

All of these motifs are images of an apocalyptic universe: natural features such as water, fire

and droughts are used to demonstrate that sometimes, even the natural world rises up to protest. In a

91



corresponding way, the perverted behaviour of human beings, demonstrated by blood, wars and
drunken orgies, indicate that humanity has gone too far in its misuse of the planet; they are both an
indication that our way of living has become a threat to the earth, and an encouragement to respect
the natural world and its powers. But these archetypal motifs herald not just the destructive force of
apocalypse, they also foreshadow the dawn of the eschaton and the dawn of paradise regained. As in
the shedding of Christ’s blood for the redemption of human kind, blood has also a salvific function,

looking forward to the arrival of the saviour figure.

The Implications of Apocalypse

In the context of Beyala’s novels, the implications of the apocalypse can be understood in two ways,
initially from a dystopian perspective which analyses the chaos within society, and more profoundly
from a Jungian perspective which focuses on the chaos within the Self.

Dystopia and utopia exist at opposite ends of the spectrum. Whereas utopia is a place of ideal
perfection, the features of a dystopian society include widespread violence and poverty, economic
class divisions, oppression, corruption and social domination. In Beyala’s novels, the utopia that has
been lost is associated with the myth of an ‘authentic’ Africa. Les Arbres en parlent depicts the loss
of the culture and traditions of the Issogo and looks back to a mythical Africa when gods were
regarded as sacred and worthy of worship, and when mystical powers were used to influence the
course of human life. It was a time when, as in the Genesis myth, gods walked with men, ‘une époque
magique ou les dieux parlaient aux hommes [...] une époque prestigieuse ou chaque Africain
possédait encore un morceau d’humanité’ (LAPE, 8). It was a time when, according to Saida’s father
in Les Honneurs perdus, it was possible to ‘cultiver le champ’ and “élever des animaux’, a time when
Saida’s father ‘souriait a son utopie’ (HP, 147).

But now the people of Issogo are no longer able to read ‘les signes dans la brousse’ (LAPE,
344), and the chief culprit is colonization, and the westernization with which it goes hand-in-hand. In
La Petite Fille du réverbere Issogo, a mythological African village, is destroyed as a result of
colonization, suffering ‘le grand baptéme de la francisation’ (PFR, 15). Before the advent of
colonization, Issogo was ruled with justice and equity by the protagonist’s grandmother. Tappoussiere
describes what happened next: ‘un jour, imperceptiblement, les mailles de la science se resserrérent
sur notre village’ (PFR, 13). As a result of colonization, ‘grand-meére avait perdu du temps et s’était
en quelque sorte dépouillée de ’embléme de son autorité¢’ and it was the end of a mythological
civilization, ‘un monde s’effondrait’ (PFR, 14).

Beyala’s novels are set in this postlapsarian world, where utopia is replaced by a dystopian,
or apocalyptic universe, the features of which have received extensive scholarly treatment. For

example, Nancy Arenberg and Jean-Marie Volet have explored the way in which Beyala’s young
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protagonists are deprived of a childhood as a result of widespread violence and poverty, a theme also
treated by Chantal Kalisa in her book Violence in Francophone African and Caribbean Women's
Literature, while Nicki Hitchcott has examined the political corruption and instability that are
widespread in the Beyalian universe. However, the purpose here is to show that these dystopian
features are not simply the fruit of economic and political factors, but are rooted in the religious myths
and archetypes which underpin Beyala’s work.

The link between dystopia and apocalypse is made clear by Claeys, who writes that ‘The
Garden of Eden and Heaven represent prototypes of utopia whilst Hell performs the same role for
dystopia, the Apocalypse’.!?? Beyala frequently makes use of the terms ‘Heaven’ and ‘Hell’ in her
depiction of utopia and dystopia. For example, in Asseze [’Africaine, Asséze migrates from a village
to the capital city of Cameroon and describes the migratory experience as follows: ‘Je venais
d’atteindre le partage des eaux, un cosmos bien organisé avec deux spheres superposées, dont 1’une
¢tait I’antichambre du paradis et ’autre la cuisine de ’enfer’ (44, 68). Hell and the Last Judgement
are also invoked by the prophet in Le Christ selon [’Afrique, who quotes Psalm 1:5-6 when he
exclaims that, ‘les pécheurs briilérent dans ses enfers éternels, car les impies ne tiendront pas lors du
Jugement, ni les pécheurs dans 1’assemblée des Justes, car leur voie méne a la perdition’ (CS4, 121).
The squalor and injustice of the dystopian universe are seen here within a religious context. For, as
the Pére Michel, declares to the citizens of New-Bell in Les Honneurs perdues, the outbreak of
cholera is a result of their sins: ‘vous avez péché et vous étes punis!’ (HP, 140).

Furthermore such corruption, characterized as sin, will bring about Armageddon, and its
practitioners will be consigned to hell. For example, in Le Christ selon [’Afrique, the priest stands in
front of the brothel and shouts at the crowd: ‘Vous briilerez tous en enfer! Je vois venir Armageddon!’
(CS4, 63). Similarly, in Les Arbres en parlent encore, another priest, ‘le pere Wolfgang’ is employed
as an archetypal motif to profess that those who sin will be cast into hell, when he refers to an exotic
dancer as ‘Armageddon, Jupiter and Lucifer’. Or again, in Les Honneurs perdus, the priest refers to
the pharmacist as ‘Armageddon! Cet homme, c¢’est Armageddon!’ (HP, 143), because the pharmacist
refuses to accept a religious explanation for the outbreak of cholera.

Beyala’s vision of a fallen world therefore reinforces a vital biblical theme, the loss of utopia
and the threat of armageddon, a world in which humankind is broken, corrupted by civilization and
by sin, a world in which no earthly power is able to bring about salvation. In spite of this, the loss of
utopia brings about the urge to rediscover the Garden of Eden which is ushered in through the
characters who make a conscious decision to create a utopian universe in their immediate

environment.

120 Claeys, p. 17.
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The Consequences of Apocalypse

In Beyala’s novels, the apocalypse archetype denotes not just a dystopian society but also the possible
advent of a utopian society known, in theological terms, as the eschaton. The creation of this utopian
society corresponds to the invocation within the Lord’s Prayer set out in Matthew 6:10 which reads:
‘your kingdom come, your will be done, on earth as it is in heaven’. It is a kingdom that will come
not after a cataclysmic disaster, but in ¢his world both virtually, in the hearts of men and women, and
concretely in the structures of family and society.

The view that the eschaton happens in this world is known as ‘realized eschatology’, a term
coined by C.H. Dodd in his book The Parables of the Kingdom. He writes that, ‘The eschaton has
moved from the future to the present, from the sphere of expectation into that of realized
experience’.!?! For example, Matthew 12:28, which reads ‘the Kingdom of God has come upon you’
can be seen as a representation of the Kingdom of God as a present experience. As Dodd says, ‘the
eschatological Kingdom of God is proclaimed as a present fact, which men must recognize, whether
by their actions they accept or reject it’.122 The crisis is therefore not the future but rather the present,
and Dodd suggests that this and similar passages ‘are sufficient to show that in the earliest tradition
Jesus was understood to have proclaimed that the Kingdom of God, the hope of many generations, is
not merely imminent, it is here’.!?* Realized eschatology is thus a relocation of divine realities from
the future to the present. According to Crossan, Jesus understood the Kingdom of God not as a place
but rather as a way of life or mode of being in this world; a place where people live under the divine
rule. It is a sapiential kingdom which is entered ‘by wisdom or goodness, by virtue, justice, or
freedom. It is a style of life for now rather than a hope for life in the future. This is therefore an ethical
Kingdom’.124

This sapiential kingdom is manifested within the Self by several of Beyala’s characters who
undergo a process of individuation that Jung defined as ‘the process whereby a person becomes more
individual, more psychologically unique by a process of a growing relationship with the archetypal
unconscious [...]. It is a natural process and goal oriented towards ever greater unity with the self-
archetype’.!?® This is the experience of the protagonist in Le Roman de Pauline when she becomes
aware that she has to take responsibility for her own life. She says: ‘Finalement, tout se réduit a une
question de mise en sceéne et je n’ai qu’a jouer mon role d’heroine sauvée des eaux’ (LRP, 142). The

same applies to the protagonist, Blues in La Plantation when she says: ‘Je revendique mes actes. J’en

121 Charles Harold Dodd, The Parables of the Kingdom (Glasgow, Fount Paperbacks, 1978), p.41.

122 Dodd, p.36.

123 Dodd, p. 40.

124 John Dominic Crossan, The Historical Jesus: The Life of a Mediterranean Jewish Peasant (New Y ork, HarperCollins,
1992), p. 292.

125 Rowland, pp. 68-69.
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assume la responsabilité’ (LP, 426).'26 Both Pauline and Blues, in words reminiscent of Sartrian
existentialism, emphasize the priority of existence over predetermined essences and the importance
of human freedom, but it is a freedom that flows from the Self rather than the Ego.

Human freedom is also achieved in Beyala’s novel Seul le diable le savait, when Mégri adopts
Sartre’s view that: ‘The individual’s choices determine his existence, which is an active process, an
emergence from passiveness’.!?” At the end of the novel, she engages in an active process by
maintaining that: ‘Demain j’irais a Paris [...]. Je retrouverais mon pére. Je reconstruirais ma vie. Je
batirais d’autres projets [...]. Dans la famille nous aimons les grand projets. D’ailleurs, j’en ai déja
un: DEVENIR’ (SDS, 281). Although Mégri is born into a hostile, meaningless universe, she accessed
her higher consciousness to fashion a new environment for herself. It can therefore be argued that the
three protagonists in Le Roman de Pauline, La Plantation and Seul le Diable le savait, are subjects
who become aware that they need to create their own situation, moving towards unlimited freedom
and salvation, and echoing Crossan’s view that the Kingdom of God is entered once an individual
realizes that the Kingdom is co-created by everyone on an individual level in the present moment.

Beyala’s characters thus undergo an internal apocalypse of the Self, a psychological process
which can be viewed as a confrontation with the psyche in its wholeness. This confrontation also
involves a meeting with the shadow of the psyche, the darkness, evil and despair of the world in
which Beyala’s characters function. According to Tufano, the archetype of the apocalypse is
possessed within individuals when there is an unrealized self. She argues that the term apocalypse
not only refers to the lifting of the veil, but also to the Coming of the Self.'?® Keller maintains that
“The apocalyptic imaginary provides in our time — as in so many times before — a colloquial idiom
spectacular enough to bring to the surface the totalizing threat which lurks just beneath mass
consciousness’.!??

Several of Beyala’s characters undergo this discovery of the inner Self. Once the archetype of
the Self is brought into conscious realization, the negative side of the apocalypse archetype is

dissociated so that one is able to acknowledge the positive manifestation of the apocalypse archetype,

126 The comment made by Blues is an intertextual reference to the French philosopher Sartre’s play Les Mains sales;
which is also an apocalyptic political drama that narrates the assassination of a leading politician, Hugo. Most members
of the political party dismiss Hugo as an individual who does not understand what it is to grow up being poor and because
of this, Hugo is determined to prove his worth to them by assassinating Hoederer. Hugo maintains that, ‘Un comme
Hoederer ne meurt pas par hasard. Il meurt pour ses idées, pour sa politique, il est responsable de sa mort. Si je revendique
mon crime devant tous, si je réclame mon nom de Raskolnikoff et si j’accepte de payer le prix qu’il faut, alors il aura eu
la mort qui lui convient’. Jean Paul Sartre, Les mains sales, ed. by Geoffrey Brereton (London: The Chaucer Press 1963),
p. 155.

127 Hazel Barnes, The Wisdom of Sartre (New York, NY: Kensington Publishing, 1956), p. 9.

128 Meg Tufano, ‘Understanding Apocalyptic Behaviours. A discussion on Carl G. Jung’s perspective on the
psychological motivations for terrorism: Modeling, simulating sensing narrative influence workshop’, lecture delivered
at the conference ‘Darpa Narrative Networks (N2): Modelling, Stimulating and sensing narrative influence workshop’
(Liberty Center, Arlington, 29 June 2011).

129 Catherine Keller, Apocalypse Now and Then: A Feminist Guide to the End of the World (Minneapolis, MN: Fortress
Press, 2005), p. 6.
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which is often associated with transformation. In his article entitled ‘The transformative potential of
the apocalypse of John’, Paul D. Decock argues that the apocalypse is not simply a question of
information but also of spiritual light and wisdom. He maintains that the apocalypse is a spiritual
experience which intends to initiate not only a temporary vision or ascent, but also to lead to a journey
towards a goal or a transformation into a goal. In his concluding remarks, Decock claims that ‘the
Apocalypse is therefore not merely a report of visions for the sake of information in the sense of
predictions about the future but a book which aims to stir up readers to open themselves to higher
wisdom and to the process of transformation’.!*? Similarly, according to Taylor, the purpose of an
apocalypse is not only to inform the intellect but also to alter the lifestyle of the recipients. He
maintains that the apocalypse offers ‘encouragement, hope and exhortation for the righteous’.!3!
Keller agrees with Taylor by maintaining that once the apocalypse is accepted, it ‘transforms the
object of fear into the site of hope”.!3

This is also the view of Jung, who sees the apocalypse as a symbolic representation of that
which has been hidden and remains to be revealed. It is an inner experience which brings about a new
worldview when the Self is able to ‘transcend consciousness’.!*3 For Jung, ‘The real existence of evil
will have to be recognized. This problem can be solved neither by philosophy, nor by economics, nor
by politics, but only by the individual human being, via his experience of the living spirit’.!3* Edward
Edinger, a Jungian analyst, also maintains that it is only by losing our old world and ways of living
that we can experience the apocatastasis, the reconstitution or renewal that is at the heart of the
apocalypse archetype.!**> Jung himself was not an apocalypticist, but he recognized the apocalypse as
an archetypal construct which exists and resides in our collective unconscious. To seize the
opportunity that the archetype of the apocalypse is holding out to us, individuals need to engage in a
process of inner work, confronting their shadow and subordinating the ego to their divine core, the
Self. This is the experience of Mademoiselle Mathilde in Le Roman de Pauline who adopts a
sapiential view on the Kingdom of God. Speaking for humanity in general she says, ‘chaque humain
a le choix de son propre destin. Il doit le tenir fermement entre ses dents pour ne pas le perdre (RP,
201). She envisages a new creation, independent of future events, which is the product of

individuation.

130 paul B Decock, ‘The Transformative potential of the Apocalypse of John’, Acta Theologica, 15 (2011), 183-199, (p.
183).

131 Richard A Taylor, ‘Interpreting Apocalyptic Literature: An Exegetical Handbook’ in Handbooks for Old Testament
Exegesis, Interpreting Apocalyptic Literature: An Exegetical Handbook, ed. by David M. Howard Jr (United States of
America: Kregel Publications, 2016), p. 133.

132 Keller, p. 6.

133 Carl Gustav Jung, The Archetypes, p. 164.

134 Carl Gustav Jung, Aion, p. 87.

135 BEdward Edinger, Archetype of the Apocalypse: A Jungian Study of the Book of Revelation (Chicago: Open Court,
1999).
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However, the eschaton does not have to be understood as exclusively sapiential. Several of
Beyala’s other characters do not wait for the End to arrive and for Jesus to return to achieve the
promises of the eschaton. Instead, they make conscious decisions through initiative performances to
create a utopian universe in this world. The utopian universe which they bring about is characterized
by features which include equitable relationships between men and women, harmonious relationships
between children and parents, and the creation of new political and social regimes.

Albert Nolan, a South African theologian, maintains that, once we reach spiritual maturity,
we will come to recognize the apocalypse ‘as a unique opportunity for the coming of the kingdom’.
According to Nolan, it is the apocalypse that awakens in each of us the faith and the hope ‘to see our
eschaton, and to see our time as the unique opportunity for the total liberation of mankind’.!3¢ Allan
Boesak, a South African minister in the Dutch Reformed Church and well-known anti-apartheid
activist, suggests that the apocalypse provides ‘a firm basis for a Christian Liberation Theory’ in
which religious faith is the basis for political and social action on behalf of the poor and oppressed.
He maintains that the apocalypse is ‘a protest against and a call for resistance to evil. It depicts the
dream of a new creation’.!¥” According to Boesak, ‘the Apocalypse speaks not only of the suffering
of the faithful. It speaks also of the destruction of evil and the victory of the Lamb’.!3#

The coming of the apocalypse is thus ‘a miracle, a utopia’ that must be received as a gift, and
recognized as ‘the eschaton and the destiny of mankind’.!*° Crossan and Reed explain that:

eschatological language refers to a divinely established Utopia or, better, Eutopia in which

God puts an end to this world of injustice and unrighteousness, and replaces it with a world

of justice and righteousness. It does not repeal creation by cosmic destruction, but destroys

evil by cosmic transformation. The eschatological kingdom is the covenantal kingdom

brought to its ultimate perfection and ideal consummation, upon this earth. !4
Keller concurs, maintaining that the eschaton happens ‘in real time’.!*! Nolan also sees the eschaton
as an event which ‘qualifies and determines the present time [...] and ordains that which one ought
to be doing or not doing’.!4? Tt is, therefore, a ‘contemporary event that can be seen in the signs of the

times’.!43

136 Albert Nolan, Jesus before Christianity: The Gospel of Liberation (Claremont, Cape Province: David Philip Pubisher,
1976), p. 141.

137 Allan A. Boesak, Comfort and Protest: The Apocalypse from a South African perspective (Philadelphia: The
Westminster Press, 1987), p. 35.

138 Boesak, p. 39.

139 Nolan, p. 84.

149 John Dominic Crossan and Jonathan L. Reed, Excavating Jesus: Beneath the Stones, Behind the Texts (New York,
NY: HarperCollins, 2001), p. 74.

141 Keller, p. 110.

142 Nolan, p. 75.

143 Nolan, p. 76.
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Foremost among the features of the eschaton is the establishment of equitable relationships
between men and women. This is seen in L’Homme qui m’offrait le ciel when Andela says that
Frangois ‘se convertit a I’émancipation feminine. Il faisait les courses, jetait les poubelles, s’ inquiétait
de savoir si j’avais réussi a remplir ma feuille d’imposition ou si mon livre avangait’ (HOC, 126).
Similarly, in Les Honneurs perdus, Ngaremba makes a list of household expenses that she and her
partner, Frederic share: according to Ngaremba, it is important to ‘mettre en pratique 1’égalité entre
les sexes’ and to ‘aimer sans contrainte’ (HP, 211). A further example is found at the end of Le Christ
selon I’Afriqgue when the relationship between Boréale and Homotype is restored and Boréale comes
to the realization that her chances of survival are greater with Homotype by her side and she says:
‘Nous cheminions main dans la main, indifférents aux gens qui nous dévisageaient. [...] Je me dis
que le plus siir moyen de survivre était de tendre la main a un autre étre humain’ (CS4, 259).

In Le Petit Prince de Belleville, the dysfunctional family structure comes to an end as Abdou
makes a conscious decision to change his behaviour changes towards M’am. Loukoum comments on
the way in which his father treats M’am. He says:

Il aide M’am a cuisiner le dimanche. Ensuite, il I’emmeéne promener au jardin [...]. L autre

jour, il a apporté une plante a la maison. Il la soigne, il la nourrit, comme si c’est un bébé. 1

a méme ramené des fleurs a M’am [...]. Il achéte plein de bijoux a M’am et manque pas une

occasion pour la complimenter comme s’il la trouvait trés belle (LPPB, 255).

Similarly, in this brave new world, harmonious relationships are established between parents and
children. This is foretold in Malachi, the concluding book of the Old Testament, in which the prophet
says, ‘See, I will send the prophet Elijah to you before that great and dreadful day of the Lord comes.
He will turn the hearts of the parents to their children, and the hearts of the children to their parents;
or else I will come and strike the land with total destruction’. As scholars have pointed out, this text
‘encourages intimate relationships between fathers and their children, promotes a greater sense of
community in which we are concerned about our neighbour's children as well as our own, improves
the status and well-being of children and preserves a healthier natural environment for future
generations’. !4

In just this way relationships between parents and children are reconstructed in the present
moment as several of Beyala’s novels come to an end. For example, in the closing pages of Le Petit
Prince de Belleville the dysfunctional family finally disappears when Abdou makes a positive change
of attitude towards his wife and children. He says to M’am: ‘J’apprends a mieux aimer. Et j’ai
remarqué que les enfants sont plus attachés a moi’ (LPPB, 258). Again, in Amours sauvages, Pléthore

becomes a father figure to Edgar and this changes his life completely. As Eve-Marie says: ‘Pléthore

144 Alan J. Hawkins, David C. Dollahite and Clifford J. Rhoades, ‘Turning the Hearts of the Fathers to their Children:
Nurturing the Next Generation’, BYU Studies Quarterly, 33. 2 (1993) 273-291 (p. 275).
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aussi était heureux. Il était pére et c’était une bonne nouvelle. Il ne tenait plus en place avec des “Mon
fils” par ici, “Mon fils” par-1a , qu’il éparpillait alentour a tel point qu’on efit cru que des milliers
d’oiseaux picoraient ses chaussettes’ (45, 235).

Finally, the new regimes created in the eschaton are characterized by a religious syncretism
that indicates acceptance and a desire for mutual understanding. In the New Testament, as Crossan
demonstrates, this respect for the neglected and marginalized in society, practised by Jesus through
table fellowship or ‘open commensality’, which is ‘the symbol and embodiment of radical
egalitarianism, of an absolute equality of people that denies the validity of any discrimination between
them and negates the necessity of any hierarchy among them’.!# In just this way, La Plantation offers
an account of a shared meal which acts as a moment of passage towards the start of a new regime.
Blues has become aware of the fact that change cannot occur if all human beings are not accepted for
who they are. She therefore announces a ‘Grand diner pour tous ce soir a la Plantation!” (LP, 450),
inviting not only her family to eat at the table, but also the farm workers who play a pivotal role in
maintaining the success of the farm; she wants to establish a new regime which is not marked by
social class nor that of race. In the novel her initiative and plan is supported by Betsy who claims that
‘Elle [Blues] sauvera tout ¢a’ (LP, 451).

All these examples indicate a realized eschatological understanding of the Kingdom of God.
The eschaton, often found at the conclusion of Beyala’s novels, signals a transformation of
consciousness, moral renewal and the attainment of wisdom. It is this transformation that enables her

characters to create a utopian universe in this world, not the next.

Conclusion

The depth psychologist Bill Plotkin describes the negative consequences of the industrial revolution

for the West and for the world. He writes:
Over the past two hundred years, industrial civilization has been relentlessly undermining
Earth’s chemistry, water cycles, atmosphere, soils, oceans, and thermal balance. Plainly said,
we have been shutting down the major life systems of our planet. Compounding the ecological
crisis are decaying economies, ethnic and class conflict, and worldwide warfare. Entwined
with, and perhaps underlying, these devastations are epidemic failures in individual human
development. !4

Plotkin describes an apocalyptic scenario which has consequences both for the planet and for the

human psyche.

145 John Dominic Crossan, Jesus: A Revolutionary Biography (New York, HarperCollins, 1994), p. 27.
146 Plotkin, p. 2.
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The apocalypse archetype is prominent in Beyala’s novels and is most commonly conveyed
through imagery borrowed from the Bible. As depicted in her writing, apocalypse has a two-fold
significance: on the one hand, it indicates the chaotic state of the dystopian world in which Beyala’s
characters live; on the other, it demonstrates the need for the individual to experience a kind of
psychological death, in order to bring about personal change and transformation. For Beyala,
apocalypse is followed by eschaton, an eschaton which is not located after the destruction of the
world, but which is to be progressively realized here and now. As Keller has said, apocalypse
‘references the present moment’ and invites readers to consider that human beings are already ‘inside
of it [apocalypse]’.!*” Beyala’s use of Biblical apocalyptic imagery and references thus expresses an
underlying anxiety about mortality and the state of the world, as ‘apocalyptic language is grounded
in social realities’. Apocalypse is thus not the end, but rather the birth of utopia; it is an inner

experience of the higher Self which is born out of dystopia.

147 Keller, pp. 7, 14.
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Conclusion

Apocalypse is omnipresent in the archetypal themes and characters of Beyala’s novels. Following the
loss of paradise her characters begin their journey towards the creation of a new myth characterized
both by spiritual and mystical awareness and by a harmonious unity between man and woman. The
possibility of this new myth emerges during a time of exile, in which Beyala’s characters are no
longer ‘strangers and foreigners in a land that is not theirs’ (Genesis 15:13), but rather ‘fellow
citizens’ (Ephesians 2:19-22) of the Kingdom, initiating reconciliation between individuals. This is
particularly the vision of Beyala’s archetypal characters who, guided by the Saviour figure, reimagine
for themselves new identities outside of the patriarchal models of womanhood and daughterhood.
Finally, in the world of the eschaton, Beyala realizes her social and feminist agenda, emphasizing
that apocalypse is not the end but rather the beginning of a utopia which exists not just collectively,
but as an inner experience of individuation.

As Beyala’s characters, notably her heroines, pass from paradise lost through exile to paradise
regained, their journey takes them successively through the experiences of departure, exile and return.
In doing so, they exemplify what Campbell has identified as the three stages within the archetype of
the hero’s journey: departure, initiation and return. In this myth, the hero undertakes a journey which,
as Plotkin says, ‘all of us are meant to undertake, each in our own way, in search of the holy grail of
soul, the revelation of adult life direction. The hero’s journey, in essence, transforms an adolescent
into an adult’.'*® Beyala’s characters also exemplify Van Gennepp’s understanding of a rite of
passage which includes three stages: ‘separation from the old role, a liminal period between roles,
and then the assumption of the new role’.!*° They are separated from their previous roles when they
are ejected from the Garden of Eden, they undergo a liminal period between roles as they wander in
exile and experience barrenness whilst encountering the Trickster, and they then assume their new
role in a moment of the apocalypse as they achieve individuation, allowing them to adopt the role of
a saviour figure.

In undergoing this mythological journey of the hero, Beyala’s characters discover, as Plotkin
has claimed, that ‘Myths [...] open the door to mystery and to understanding our human place in the

more-than-human world’.!%° Mythology makes it possible for Beyala’s characters to dream new

148 Plotkin, p. 55.

149 Arnold van Gennep, The Rites of Passage, trans. by Monika B. Vizedom and Gabrille L. Faffee (Chicago and London:
University of Chicago, 2019), pp. 1. Reference taken from the electronic edition, which give ‘page 1 ’for all pages in the
Introduction, p. 1.

150 Plotkin, p. 139.
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dreams, because it ‘ushers in the realm of enlivening metaphors, symbols, archetypes, the uplifting
possible as well as the inspiring impossible’.!! Tt is also through mythology that Beyala’s characters
are able to retrieve the ancient tradition of wisdom, a wisdom that allows them to surpass the
individual self and aspire to a cosmic consciousness which exists beyond the rational mind. Through
this psycho-spiritual death and rebirth they engage in a process of individuation which allows them
to envision the new myth of heaven on earth. As Berry writes, such individuals ‘move into a new
mythic age’, with the task to ‘formulate a new mythology, a new story’. And he concludes, ‘this story
must provide in our times what the mythic stories of earlier times provided as the guiding and
energizing sources of the human venture’.!>?

In constructing a new mythology for the future, Beyala adopts a syncretistic approach which
draws on mythological sources that reach back through Rome and Greece to Egypt. It is however,
paradoxically, in the Christian tradition, and in the Bible, that she finds her richest source of
inspiration. Beyala’s novels are structured according to the archetypal themes around which the Bible
is structured, loss, exile and reintegration; her characters, such as the barren woman and the absent
father, correspond to the archetypes of the Old and New Testaments; and, on innumerable occasions,
she expresses herself by direct or indirect quotations from the biblical text itself. This anchoring of
experience within the structure of the biblical myth is perhaps best expressed by Beyala herself, in
Asseze l’Africaine, in a conversation between Ass¢ze and the Comtesse:

La Comtesse me disait que c’était comme ¢a depuis la création du monde: avant il y avait eu

le paradis, entretemps le péché et I’expiation. J’avais commis une faute, j’étais en train de

réparer ma faute et apres j’allais retrouver 1’amour d’ Awono, le paradis (44, 161).

But, fundamentally in Beyala’s novels, the overarching archetype is apocalypse, not conceived as

Armageddon, but as the doorway to Salvation.

151 plotkin, p. 139.
152 Thomas Berry, Evening Thoughts: reflecting on Earth as Sacred Community (San Francisco: Sierra Club Books,
2006), p. 39.
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Appendix: Biblical Books referenced in Beyala’s Novels

The following list of parallels between Beyala’s texts and the Bible does not claim to be exhaustive
or entirely accurate, but it serves to illustrate the surprising breadth and significance of the biblical
references to be found in her work.

It will be seen that fifty Old Testament passages are quoted or suggested, from thirteen
different books, in sixty-six different places in Beyala’s work (21 in Genesis, 9 in Exodus, 2 in
Deuteronomy, 2 in Joshua, 1 in Ruth, 1 in Job, 11 in Psalms, 10 in Ecclesiastes, 2 in Song of Songs,
4 in Isaiah, 1 in Lamentations, 1 in Daniel, 1 in Hosea.). Turning to the New Testament, sixty-eight
passages are quoted or suggested, from twelve books, on eighty-three different occasions (34 in
Matthew, 2 in Mark, 8 in Luke, 14 in John, 1 in Acts, 2 in Romans, 3 in First Corinthians, 1 in
Colossians, 2 in Hebrews, 1 in James, 1 in First Peter, and 14 in Revelation).

Although Beyala references the whole corpus of biblical literature, from Genesis to
Revelation, there would appear to be several significant foci. The most frequently referenced Old
Testament books are Genesis and Ecclesiastes (leaving aside the Psalms, since a large number of
these citations are found in the Preface to Le Christ selon I’Afrique, which is a parody of the list
entitled ‘Help in Time of Need’ found in a Gideon Bible); and the most frequently referenced New
Testament books are Matthew and Revelation (whilst accepting that certain references to Matthew
are also found elsewhere, predominantly in Luke). This spread of quotation and allusion is almost
certainly significant, for Genesis (telling stories such as the Fall and the Flood) and Matthew
(recounting the genealogy of Jesus, the visitation of the angel to Mary, and the visit of the magi) are
perhaps the most mythical of the books referenced by Beyala; whilst Ecclesiastes and Revelation are
probably the most dystopian. It is also noticeable that the so-called historical books of the Old
Testament are almost entirely absent, as is Mark’s gospel, the earliest and most understated of the
canonical gospels. Here, then, we see a picture of the beyalian universe in miniature, for the characters
in her novels her plagued by their sense of having been ejected from paradise, and live in a world of

anxiety and oppression while waiting for a new myth, the new heaven on earth, to emerge.
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Old Testament Books

Genesis

1.

Genesis 1:1 ‘In the beginning God created the heavens and the earth. Now the earth was formless
and empty, darkness was over the surface of the deep, and the Spirit of God was hovering over
the waters’.

e ‘Le soleil vint et passa; puis un autre jour’ (4S, 149).

e ‘le souffle de Dieu au commencement’ (LP, 421).

. Genesis 1:3 ‘And there was evening, and there was morning’.

o ‘Il fit nuit, il fit jour’ (LAPE, 194).
e ‘Il fit jour et il fit a nouveau nuit’ (LAPE, 292).

. Genesis 2:2 ‘By the seventh day God had finished the work he has been doing; so on the seventh

day he rested from all his work’.

e ‘depuis le septieme jour ou Dieu prit repos’ (LAPE, 290).

. Genesis 2:23 ‘The man said, This is now bone of my bones and flesh of my flesh’.

e ‘C’est ma fille, la chair de ma chair, le sang de mon sang!’ (PFR, 204).

e ‘Nous nous transformames en atomes de chair et de sang’ (4S5, 60).

. Genesis 3:1-15 The Fall. The serpent tempts Eve to eat the fruit of the Tree of the Knowledge of

Good and Evil.

e ‘Il avait le portefeuille vide et croyait me séduire avec une pomme comme le serpent
de I’Eden’ (4S8, 15).

e ‘Tu veux une pomme, ma petite Eve-Marie? (45, 95).

. Genesis 3:8 ‘Then the man and his wife heard the sound of the Lord God as he was walking in

the garden in the cool of the day’.

e ‘une époque magique ou les dieux parlaient aux hommes’ (LAPE, 8).

. Genesis 3:16 ‘your husband [...] will rule over you’.

¢ ‘God has sculpted women on her knees at the feet of man’ (SLM, 118)

. Genesis 3:19 ‘By the sweat of your brow you will eat your food until you return to the ground,

since from it you were taken; for dust you are and to dust you will return’.
e ‘Man is nothing but dust. His memory is nothing but dust. His heart is filled with
dust’ (SLM 94).
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9. Genesis 3:24 ‘After he drove the man out, he placed on the east side of the Garden of Eden
cherubim and a flaming sword flashing back and forth to guard the way to the tree of life’.

e ‘C’est parce qu’elle n’a pas trouvé le jardin d’Eden gardé par les quatre chérubins de
son Seigneur!’ (4S, 62).

10. Genesis 4:25 ‘Adam made love with his wife again, and she gave birth to a son and named him
Seth’.

e ‘Adam [...] donna naissance a Seth...” (HP, 22).

11. Genesis 7:1 ‘The Lord then said to Noah, Go into the ark’.

e ‘I’arche de Noé des créatures de Dieu’ (HOC, 153)

12. Genesis 17:16 ‘I will bless her and I will surely give you a son by her. I will bless her so that
she will be the mother of nations; kings of people will come from her’.

e ‘Plus tard, a la naissance de son petit-fils, elle dira: Je viens d’avoir un fils a
cinquante-sept ans. Vous vous rendez compte? C’est un miracle véritablement
miraculeux’ (RP, 64).

13. Genesis 19:24 “Then the Lord rained down burning down sulphur on Sodom and Gomorrah*.

e ‘Comme a Sodome et Gomorrhe, Dieu envoya par ses narines du feu pour purifier le
monde’ (CS4, 112).

14. Genesis 19:26 ‘But Lot’s wife looked back, and she became a pillar of salt’

e ‘Puis, je décidai de raconter celle de la femme punie que les dieux avaient
transformé en pierre parce qu’elle trompait son mari’ (HP, 374).

15. Genesis 41:2-3, 27 ‘[Pharaoh] was standing by the Nile, when out of the river there came up
seven cows, sleek and fat, and they grazed among the reeds. After them, seven other cows, ugly
and gaunt, came up out of the Nile and stood beside those on the the river-bank. [...] The seven
lean, ugly cows that came up afterwards are seven ears, and so are the seven worthless ears of
corn scorched by the east wind: they are seven years of famine’.

e ‘Aujourd’hui, pour beaucoup, c’est la période des vaches maigres’ (LASO, 132).

e ‘Car voici venus a vous des temps de vaches grasses! Demain sera celui des vaches
maigres, des seins qui s’écroulent, des sexes rancis, des dégolits et des ranceeurs
éternels’ (4S, 166).

e ‘Pendant neuf mois et neuf jours, il ne fit rien d’autre. La terre craquelait et pleurait

de soif. Les bois s’asséchaient et s’écroulaient’ (LAPE, 125).
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Exodus
16. Exodus 2:3 The Birth of Moses: ‘Then she placed the child in [the basket] and put it among the
reeds along the bank of the Nile’.
e ‘Papas’avanca seul, dans le soleil naissant, dans la profondeur du passé des
hommes, et déposa I’enfant au bord de du fleuve’ (LAPE, 198)
17. Exodus 14:21 ‘Then Moses stretched out his hand over the sea, and all that night the Lord drove
the sea back with a strong east wind and turned it into dry land.’
e ‘Elle s’avancga et la foule s’écarta devant elle comme la mer devant Moise’ (PFR,
77).
e ‘comme la mer Rouge devant Moise’ (HP, 344).
e ‘Il regarda devant lui et ce fut comme si le flot de la mer Rouge s’ouvrait devant
nous’ (48, 66).
18. Exodus 20:5 ‘I, the Lord your God, am a jealous God, punishing the children for the sin of the
parents to the third and fourth generation of those who hate me’.
e ‘Betty is stroking her hair, moaning that it is her fault, that she’s gone wrong, that
God sees how wrong she’s been since her faults are rebounding upon her daughter’
(SL, 86).
19. Exodus 20:12 ‘Honour your father and your mother, so that you may live long in the land the
Lord your God is giving you’.
e ‘Tu honoreras ton pére et ta mere’ (HP, 59).
20. Exodus 20:14 “You shall not commit adultery’.
e ‘Il traficote mais n’a jamais volé la femme de quelqu’un’ (RP, 68).
21. Exodus 20:30 “You shall not murder’
e ‘tune tueras point!’ (45, 153)
22. Exodus 22: 22 ‘Do not take advantage of the widow or the fatherless’
e ‘Il yades lois, des principes universels, qui protégent la veuve et I’orphelin’ (LP,

440)

Deuteronomy
23. Deuteronomy 4:39 ‘Acknowledge and take to heart this day that the Lord is God in heaven
above and on the earth below. There is not other.’
e ‘mais Dieu est de partout, il est dans le ruisseau qui coule, dans le vent qui bruisse,
dans I’arbre qui geint’ (MAA4, 293).
24. Deuteronomy 5:17 “You shall not murder’.

e ‘Dieu a dit: Tu ne tueras point’ (HP, 52).
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Joshua
25. Joshua 6: 1-21 Battle of Jericho
e ‘Oui, j’entends les trompettes de Jéricho’ (LAPE, 159).

e ‘Elle inspira, expira et les trompettes de Jéricho sortirent par ses narines’ (LP, 308).

Ruth
26. Ruth 1:16 ‘But Ruth replied: Don’t urge me to leave you or turn back from you. Where you go,
I will go, and where you stay I will stay.’

e ‘Partout ou je serai, tu seras toi aussi’ (SDS, 255).

Job
27. Job 21:18 ‘How often are they like straw before the wind, like chaff swept away by a gale?’.

e ‘Nous semons des graines que n’emporte pas toujours le vent’ (HOC, 18).

Psalms
28. Psalm 1:5 ‘Therefore the wicked will not stand in the judgement, nor sinners in the assembly of
the righteous’.
e ‘Les impies ne tiendront pas lors du Jugement, ni les pécheurs dans I’assemblée des
Justes’ (CS4, 121).
29. Psalm 6 :19-34
¢ ‘Quand tu est préoccupée, compose Psaume 6, 19-34’ (CS4, preface).
30. Psalm 22:1 ‘My God, my God, why have you forsaken me?’
e ‘O Seigneur! [...] Pourquoi m’as-tu abandonné?’ (MAA, 222).
31. Psalm 23
e ‘Quand tu es seul et terrifié¢, compose Psaume 23’ (CSA4, preface).
32. Psalm 23:1 ‘The Lord is my shepherd, I lack nothing’
e ‘Le Seigneur est mon berger, rien ne saurait me manquer’ (CSA4, 120)
33. Psalm 24
e ‘le psaume XXIV contre les douleurs de dents’ (HP, 366)
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34. Psalm 35:1-4 ‘Contend, Lord, with those who contend with me; fight against those who fight
against me. Take up shield and armour; arise and come to my aid. Brandish spear and javelin
against those who pursue me. Say to me, / am your salvation.’

e ‘Accuse, Yahvé, mes accusateurs, assaille mes assaillants; prends armure et bouclier
et te Iéve a mon aide; brandis la lance et la pique contre mes poursuivants. Dis a mon
ame: C’est moi ton salut’ (LP, 267).
35. Psalm 51
¢ ‘Quand tu es nerveux, compose Psaume 51° (CSA4, preface).
36. Psalm 63
¢ ‘Quand Dieu te parait loin, compose Psaume 63’ (CS4, preface).
37. Psalm 91
¢ ‘Quand tu es en danger, compose Psaume 91’ (CS4, preface).

38. Psalm 92:6-7 ‘Senseless people do not know, fools do not understand that though the wicked
spring up like grass and all evildoers flourish, they will be destroyed forever.’

e ‘L’homme stupide n’ya connait rien et I’insensé n’y peut rien comprendre. Si les
méchants croissent comme 1’herbe, Si fleurissent tous les fauteurs de mal, C’est pour

étre détruits pour toujours’ (CSA4, 116).

39. Ecclesiastes

Ecclesiastes 1:9 ‘there is nothing new under the sun’.
e ‘Rien de nouveau sous le soleil’ (CS4, 230).
e ‘Tout ce que le soleil a vu, les hommes finissent par le savoir’ (4S, 158).
e ‘Rien de nouveau sous le soleil’ (PFR, 205).

40. Ecclesiastes 3:1-8 ‘There is a time for everything, and a season for every activity under the
heavens: a time to be born and a time to die, a time to plant and a time to uproot, a time to kill
and a time to heal, a time to tear down and a time to build, a time to weep and a time to laugh, a
time to mourn and a time to dance, a time to scatter stones and a time to gather them, a time to
embrace and a time to refrain from embracing, a time to search and a time to give up, a time to
keep and a time to throw away, a time to tear and a time to mend, a time to be silent and a time
to speak, a time to love and a time to hate, a time for war and a time for peace’.

e ‘parce qu’il y a un temps pour se perdre et un temps pour se retrouver, un temps pour
partir et un temps pour regagner ses origines’ (CCMA, 13).

e ‘j’ai vraiment compris qu’il y a un temps pour partir, un temps pour se retrouver, un
temps pour se perdre et un temps pour revenir aux racines’ (CCMA4, 24).

e ‘il y aun temps pour tout’ (CCMA, 151).
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e ‘Il y auntemps pour tout, dit maman: un temps pour pleurer, un temps pour rire’
(LAPE, 238).

e ‘Il y auntemps pour tout, et un temps pour toute chose sous les cieux; un temps
pour naitre, et un temps pour mourir; [...] un temps pour embrasser, et un temps
pour s’éloigner des embrassements; [...] un temps pour aimer, et un temps pour hair’
(CS4, 169).

e ‘Il y aun temps pour tout mon Dieu! Un temps pour les larmes, un temps pour pour

le rire!” (CS4, 216).

41. Ecclesiastes 9:11 ‘IThe race is not to the swift or the battle to the strong’.
e ‘J’ai vu que le plus rapide ne remporte pas forcément la course; que le héros ne

gagne pas toujours la guerre’ (LAPE, 343).

Song of Songs / Song of Solomon
42. Song of Songs 1:6 ‘Look not upon me, because I am black, because the sun hath looked upon
me’ (King James Version).
e ‘The Sun Hath Looked Upon Me’ (Title of the novel).
43. Song of Songs 2:8-9 ‘Listen! My beloved! Look! Here he comes, leaping across the mountains,
bounding over the hills. My beloved is like a gazelle or a young stag’
e ‘J’entends mon bien-aimé. Voici qu’il arrive, Sautant les montagnes, Bondissant sur

les collines, Mon bien aimé est semblable a une gazelle, a un jeune faon’ (HP, 100).

Isaiah
44. Tsaiah 7:14 ‘the virgin will conceive and give birth to a son, and will call him Immanuel’.
Quoted in Matthew 1:21-23, ‘you are to name him Jesus, for he will save his people from their
sins.” All this took place to fulfil what had been spoken by the Lord through the prophet: “Look,
the virgin shall conceive and bear a son, and they shall name him Emmanuel’.
e ‘Emmanuel, c’est aussi 1’autre nom de Jésus, dit I’inspecteur, songeur’ (CSA4 175).
45. Isaiah 11:6-9 ‘The wolf will live with the lamb, the leopard will lie down with the goat, the calf
and the lion and the yearling together; and a little child will lead them. The cow will feed the
bear, their young will lie down together, and the lion will eat straw like the ox.’
e ‘que viendra le jour ou des chats joueront avec des souris, ou des lapins cohabiteront
avec des lions et ou on verra des liévres jouer a saute-mouton sur le dos des caimans’

(LAFC, 10).
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46. Isaiah 45:5 ‘I am the Lord, and there is no other; apart from me there is no God’.
e ‘Your God is the only God, there is no other God than he, generous and merciful’
(LLPB, 3)
47. Isaiah 47:1 ‘Go down, sit in the dust, Virgin Daughter Babylon’.

e ‘Enfant, mes parents m’avaient exhibée comme une vierge a Babylone’ (HOC, 56).

Lamentations
48. The Lamentations of Jeremiah.

e ‘Je n’étais pas pressée d’entendre les jérémiades’ (4S, 37).

Daniel
49. Daniel 5:5 ‘Suddenly the fingers of a human hand appeared and wrote on the plaster of the walls
near the lamp stand in the royal palace. The king watched the hand as it wrote’.
e ‘Une forét d’épines m’accueille. Elle me fascine. Je pénétre ses entrailles. Elles se
transforment en milliers de vieillards agressifs. Des édentés. Des puants. Des éclopés.

Je recule. Ils clament qu'ils sont les doigts de la Providence’ (77T, 148).

Hosea
50. Hosea 8:7 ‘They sow the wind and reap the whirlwind’.
e ‘Quiseme le vent récolte la tempéte!’ (LAPE, 399)

New Testament Books

Matthew
1. Matthew 1:21 ‘She will give birth to a son, and you are to give him the name Jesus, because he
will save his people from their sins’.
e ‘Your Name Shall be Tanga’ (77T, title).
2. Matthew 3:12 ‘His winnowing fork in his hand, and he will clear his threshing-floor, gathering
his wheat into the barn and burning up the chaff with unquenchable fire’.
e ‘Le lendemain, un Saint-Esprit descendit sur la téte de Maitre d’Ecole et il sépara le
vrai de I’ivraie’ (PFR, 46).
e ‘Le vraide I’ivraie’ (44, 161).
e ‘Sans séparation du vrai de I’ivraie?’ (LAPE, 371).

e ‘aséparer le vraie de I’ivraie?’ (HOC, 81).
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. Matthew 5:5 ‘Blessed are the meek, for they will inherit the earth’
e ‘The old men will go up in flames with the falling dusk. As for the women, Ateba
knows that one day the country will belong to them’ (SLM, 89).
. Matthew 5:38 “You have heard that it was said, Eye for eye, and tooth for tooth’.
e ‘(Eil pour ceil, dent pour dent, dit la Bible’ (HP, 37).
. Matthew 5:39 ‘But I tell you, do not resist an evil person. If anyone slaps you on the right cheek,
turn to them the other cheek also’.
e ‘Si quelqu’un gifle ta joue droite, tends-lui la gauche!” (CS4, 183).
. Matthew 5-7 Sermon on the Mount
e ‘Bien que je crusse en Dieu, en I’esprit des quatre Evangiles et au sermon sur la
montagne’ (A4S, 62).

. Matthew 6:9 “After this manner therefore pray ye: Our Father which art in heaven, Hallowed be
thy name. Thy kingdom come, Thy will be done in earth, as it is in heaven’ (King
JamesVersion).

e ‘Que ta volonté soit faite, Seigneur!” (4S, 226).
e ‘Que la volonté des esprits soit faite!” (LP, 167).

. Matthew 6:11 ‘Give us today our daily bread’.

e ‘Le pain quotidien’ (FNFN, 152).

. Matthew 6:12 And forgive us our debts, and we also have forgiven our debtors’.

e ‘Pardonnez-nous nos offenses comme nous pardonnons aussi a ceux qui nous

offensés’ (PFR, 157).
10. Matthew 6:26 ‘Look at the birds of the air; they do not sow or reap or store away in barns, and
yet your heavenly Father feeds them. Are you not much more valuable than they?’
e ‘Les oiseaux du ciel ne cultivent ni ne moissonnent, pourtant ils vivent!” (PFR, 104).
e ‘le bon Dieu nourrir les oiseaux du ciel’ (PFR, 137).
e ‘Si Dieu est capable de nourrir les oiseaux du ciel’ (CS4, 24).
11. Matthew 6:34 ‘Therefore do not worry about tomorrow, for tomorrow will worry about itself.
Each day has enough trouble of its own’.
e ‘A chaque jour suffit sa peine’ (CCMA, 23).
e ‘A chaque jour suffit sa peine!’ (LAPE, 312).

12. Matthew 7:12 “So in everything, do to others what you would have them do to you, for this

sums up the Law and the Prophets’.

e ‘Tout ce qu’on fait aux autres se retourne contre nous’ (44, 209).
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13. Matthew 11:25-30.
¢ ‘Quand tu veux paix et repos, compose Matthieu 11, 25-30° (CS4, preface).

14. Matthew 11:28-30 ‘Take my yoke upon you and learn from me, for I am gentle and humble in
heart, and you will find rest for your souls. For my yoke is easy and my burden is light’.

e ‘Il y avait la-dedans quelque chose de trés lourd, un fardeau plus lourd que la Terre
que je refusais de porter sur mes épaules’ (CS4, 154).

15. Matthew 12:31-33 “And so I tell you, every kind of sin and slander can be forgiven but
blasphemy against the Spirit will not be forgiven. Anyone who speaks a word against the Son of
Man will be forgiven, but anyone who speaks against the Holy Spirit will not be forgiven, either
in this age or in the age to come’. Cf. Matthew 18:9 ‘And if your eye causes you to stumble,
gouge it out and throw it away. It is better for you to enter life with one eye than to have eyes
and be thrown into the fire of hell [Gehenna]’.

e ‘J’ai commis le pire des crimes, celui qui voue a la géhenne, au chaines et fers
¢ternels’ (FNFN, 46).

16. Matthew 14:13-21 The miracle of the ‘multiplication des pains’.

e ‘Comment vais-je les nourrir tous? Aidée par les voisines, elle fit comme le Christ,
multiplia le mouton en coupant en petits carrés’ (HP, 50).
e ‘A l’inverse du miracle de la multiplication en Galilée’ (HP, 54).

17. Matthew 14: ‘Jesus went out to them, walking on the lake’.

e ‘Le vent soulevait les manches de mon vétement comme des voiliers. J’étais le
Christ sauveur! Le boat people de Temps modernes. Je marchais sur les eaux du
chagrin, pareille au Christ’ (4S, 46).

18. Matthew 19:6 ‘So they are no longer two, but one flesh. Therefore what God has joined

together, let no one separate’.
¢ ‘Nous nous sommes mariés devant Dieu et ce que Dieu a uni, personne ne peut le
défaire’ (PFR, 83).

19. Matthew 21:12-17 The Cleansing of the Temple.

e ‘Jetez-moi cette merde! gronda le guérisseur. Le bien n’entre jamais dans un lieu
sale’ (LAPE, 354).

20. Matthew 22:30 ‘At the resurrection people will neither marry nor be given in marriage; they

will be like angels in heaven’.
e ‘She was saying that there were no more weddings’ (SLM, 113).

21. Matthew 25:35-39 ‘For I was hungry and you gave me something to eat’.

e ‘Ne I’a-t-on pas aimée? Ne lui a-t-on pas donné a manger, hein? Vétue?’ (LAPE,

339).
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22. Matthew 26:14-16 ‘Then one of the Twelve - the one called Judas Iscariot - went to the chief

priests and asked, “what are you willing to give me if I deliver him over to you?””
e ‘Go ahead...Go snitch wherever you want, Judas...” (LLPB, 17)

23. Matthew 27:24 ‘“When Pilate saw that he was getting nowhere, but that instead an uproar was
starting, he took water and washed his hands in front of the crowd. I am innocent of this man’s
blood, he said. It is your responsibility!’

e ‘Je m’en lave les mains comme Ponce Pilate’ (PFR, 76).
e ‘Honorable Oukeng, avec tout le respect que je vous dois, ne pensez-vous pas qu’il
serait mieux de régler cette histoire a huis clos? Comme dit I’adage: ‘le linge sale se
lave en famille’ (CS4, 257).
24. Matthew 27:29 °...and then twisted together a crown of thorns and set it on his head’.
e ‘ces couronnes de ronces’ (PFR, 232).

25. Matthew 27:46: ‘About three in the afternoon, Jesus cried out in a loud voice, Eli Eli, lama

sabachthani? Which means My God, my God why have you forsaken me?’
e ‘O Seigneur! [...] Pourquoi m’as-tu abandonné?’ (MAA, 222).

Mark
26. Mark 6:4 ‘Jesus said to them, A prophet is not without honour except in his own town, among
his relatives and in his own home”’.
e ‘Nul n’est prophéte chez lui!” (HP, 115).
27. Mark 11:25 ‘And when you stand praying, if you hold anything against anyone, forgive them,
so that your Father in heaven may forgive you your sins’.

e ‘Pardonnez et Dieu vous pardonnera!’ (PFR, 63).

Luke
28. Luke 1: 26-38 The angel visits the Virgin Mary.
e ‘quelques jeunes filles désespérées et éparpillées en essaim sur des bancs attendent
I’archange Gabriel’ (A4S, 45).
29. Luke 1:36 ‘Even Elizabeth your relative is going to have a child in her old age, and she who
was unable to conceive is in her six month’.
e ‘Plus tard, a la naissance de son petit-fils, elle dira: Je viens d’avoir un fils a
cinquante-sept ans. Vous vous rendez compte? C’est un miracle véritablement
miraculeux’ (RP, 64).
30. Luke 2:30-31 The aged Simeon says, ‘Sovereign Lord, as you have promised, you may now

dismiss your servant in peace. For my eyes have seen your salvation’.
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e An elderly character acknowledges that Andela’s baby will be ‘le sauveur’ (44,
157).
31. Luke 4:30 ‘But he walked right through the crowd and went on his way’.
e ‘Grand-mére traversait la foule comme le Christ’ (PFR, 229).
32. Luke 11:4 ‘Forgive us our sins, for we also forgive everyone who sins against us.’
e ‘Pardonnons-nous nos péchés comme nous pardonnons aussi a ceux qui nous ont
offenses (CS4, 177).
33. Luke 23:34 ‘Jesus said, Father forgive them, for they do not know what they are doing’.
e ‘Pardonnez-lui, Seigneur, il ne sait pas ce qu’il dit’ (4S, 241).
34. Luke 22:42 ‘not my will, but yours be done’.
e ‘Que votre volonté soit faite, Seigneur!” (45, 215).
35. Luke 24:49 ‘I am going to send you what my Father has promised; but stay in the city until you
have been clothed with power from on high’.

e ‘Le bonheur que promettent le Seigneur et ’avéenement du Saint-Esprit’ (CS4, 187).

John
36. John 1:1 ‘In the beginning was the Word, and the Word was with God, and the Word was God’
e ‘Le pain quotidien du verbe’ (FNFN, 152)
e ‘Ce corps était celui du prophéte Paul qui, a Kassalafam, incarnait le Verbe de
I’Evangile selon saint Jean’ (CS4, 211).
37. John 1:29 ‘The next day John saw Jesus coming towards him and said “Look, the Lamb of God,
who takes away the sin of the world!’
e ‘Que ferions-nous sans 1’agneau de Dieu qui enléve les péchés du monde?’ (CS4
176).
38. John 2: 1-11 The Wedding at Cana: Jesus transforms water into wine.
o ‘Elle était devenue comme Jésus, capable de transformer n’importe quoi en
n’importe quoi d’autre’ (CS4, 205).
39. John 2:4 “Woman, why do you involve me?’ Jesus replied. ‘My hour has not yet come.’
e ‘Ce n’était pas ton heure’ (PFR, 111)
40. John 3:5 ‘Jesus answered, Very truly I tell you’.
e ‘En vérité, je vous le dis’ (LAPE, 361).
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41. John 3:8 ‘The wind blows wherever it pleases. You hear its sound, but you cannot tell where it
comes from or where it is going.’
e ‘Avec le colonel on ne sait plus d’ou vient le vent, ou va 1’orage, mais on sait qu’on
peut se faire écraser’ (LP, 360).
42. John 3:16 ‘For God so loved the world that he gave his one and only Son, that whoever believes
in him shall not perish but have eternal life’.
e ‘Le guide est celui qui aime le monde entier [...] et qui accepte de mourir pour les
autres’ (LAPE, 298).
43. John 6:30 ‘So they asked him, What sign then will you give that we may see it and believe
you?’
e ‘Fais des miracles si tu veux que nous croyions en toi’ (LAPE, 97).
44. John 8:7 ‘Let any one of you who is without sin be the first to throw a stone at her’.
e ‘Que celui qui n’a jamais péché vous lance la premiere pierre’ (CSA4, 186).
e ‘Que celui qui n’a jamais péché lui jette la premicre pierre’ (CSA4, 250).
45. John 14 ‘Jesus comforts His Disciples’.
e ‘Quand tu es triste, compose Jean 14’ (CS4, preface).
46. John 15:12 ‘My command is this: love each other as I have loved you’.
e ‘Aimez-vous les uns les autres’ (4S5, 183).
47. John 17:21 ‘that all of them may be one, Father, just as you are in me and I am in you’.
e ‘Je suis Andela, j’aime les hommes
Je suis Marie-Magdalena, je porte un serpent a six té€tes sur mes seins
Je suis Barabine, je suis sterile et inexistante
Et puis aussi Mama Mado, j’ai perdu un pied dans un pi¢ge a loups
Et encore Madame Kimono, je suis morte en couches alors que mon lait aurait pu

nourrir mille enfants.

Au-dela de tout, j’étais Grand-mére!” (PFR, 177).

The Acts of theApostles
48. Acts 1:4 ‘On one occasion, while he was eating with them, he gave them this command: Do not
leave Jerusalem, but wait for the gift my Father promised, who you have heard me speak about’.

e ‘Le bonheur que promettent le Seigneur et ’avéenement du Saint-Esprit’ (CS4, 187).
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Paul’s Letter to the Romans
49. Romans 7:15 ‘I do not understand my own actions. For I do not do what I want, but I do the
very thing I hate’.
e ‘Tu sais ce que je ne comprends pas? C’est pourquoi les hommes sont excités par de
jolies choses et qu’ils en font de pas belles du tout, si tu vois de quoi je veux parler”
(RP, 32).
50. Romans 11:33 ‘Oh, the depth of the riches of the wisdom and knowledge of God! How
unsearchable his judgements, and his paths beyond tracing out!

e ‘Les voies du Seigneur sont impénétrables!’ (48, 151).

Paul’s First Letter to the Corinthians
51. 1 Corinthians 3:19 ‘For the wisdom of this world is foolishness in God’s sight.’

e ‘Il me dit que la folie est la forme supérieure de la sagesse’ (FNFN, 27).

52. 1 Corinthians 11:24 ‘and when he had given thanks, he broke it’.
e ‘Les mots se rompent comme du pain’ (FNFN, 152)
53. 1 Corinthians 13 On Love.

e ‘Quand tu es critiqué, compose 1 Corinthiens 13 (CSA4, preface)

Paul’s Letter to the Colossians
54. Colossians 3:12-17 On Forgiveness.

e ‘Pour connaitre le secret du bonheur, compose Colossians 3, 12-17’ (CS4, preface).

The Letter to the Hebrews
55. Hebrews 4:12 ‘For the word of God is alive and active. Sharper than any double-edged sword’.
e ‘car ils sont conscients qu’il faut rechercher la vérité, mais qu’elle est une lame a
double tranchant, donc pas forcément bonne a trouver’ (RP, 40).
56. Hebrews 11 Faith in action.

e ‘Quand ta foi doit étre fortifiée, compose Hébreux 11’ (CS4, preface).

The Epistle of James
57. James 1:27 ‘Religion that God our Father accepts as pure and faultless is this: to look after
orphans and widows in their distress and to keep oneself from being polluted by the world’.

e ‘Recueillir les larmes de I’orphelin. Consoler la veuve’ (SDS, 274)
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The First Letter of Peter
58. 1 Peter 2:9: ‘But you are a chosen people’.
e ‘Vous étes mes €lus’ (PFR, 47).

Revelation / The Apocalypse
59. Revelation 6:17 ‘For the great day of their wrath has come, and who can withstand it?’
e ‘Une sorte de frénésie sereine a songer au Grand Jour’ (SOB, 123).
60. Revelation 8:6 ‘Then the seven angels who had the seven trumpets prepared to sound them’.
e ‘les magnifiques sons des trompettes angéliques du judgement dernier’ (PFR, 22).
e ‘les trompettes angéliques qui annoncent la fin du monde’ (HP, 48).
e ‘Je m’assis et les anges aux sept firent sonner leurs instruments’ (LAPE, 387).
61. Revelation 8:12 ‘The fourth angel sounded his trumpet’.
e ‘les trompettes du quatrieme ange de I’ Apocalypse’ (CCSA4, 107).
62. Revelation 12:1 ‘A great sign appeared in heaven: a woman clothed with the sun, with the moon
under her feet and a crown of twelve stars on her head’.
e ‘La femme-étoile’ (HP, 374).
e ‘Il m’accueillait avec un tel enchantement qu’on efit cru que j’étais un bouquet
d’étoiles’ (HOC, 24).
63. Revelation 12:7 “Then war broke out in heaven. Michael and his angels fought against the
dragon, and the dragon and his angels fought back’.
e ‘Un de ces combats invisibles tels ces archanges affrontant des dragons ailés’ (CS4,
112).
64. Revelation 13:1 ‘And I saw a beast coming out of the sea. It had ten horns and seven heads’.
e ‘Ah, voici la béte a dix cornes et sept tétes’ (HP, 38).
65. Revelation 13:18 ‘Let the person who has insight calculate the number of the beast, for it is the
number of a man. That number is 666°.
e ‘666 n’était pas vraiment laid’ (SDS, 12)
66. Revelation 15:3 ‘the song of God’s servant Moses and of the Lamb’.
e ‘Le cantique de Moise et de I’Agneau’ (CS4, 170).
67. Revelation 17:2 ‘With her the kings of the earth committed adultery’.

e ‘La prostituée fameuse qui avait forniqué avec les rois de la terre’ (LAPE, 387).
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68. Revelation 20:12 ‘The dead were judged according to what they had done as recorded in the
books’.

e ‘Aussi... aussi... la cour vous déclare... coupable et accorde entiére satisfaction au

plaignant’ (LAPE, 399).
e ‘Faux et usage de faux. Abus de confiance. Escroquerie. Non présentation d’enfant.

Contestation de paternité’ (CSA4, 253).
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