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BRATOO, Huda. Digerinin Sesleri: Chinua Achebe’nin Things Fall Apart ve
Tayeb Salih’in Season of Migration to the North Eserlerinde Kolonyal Karsilagmalar ve
Kimlik Dontistimii, Ankara, 2025.

Bu tez, Chinua Achebe’nin Things Fall Apart (1958) ve Tayeb Salih’in Season of
Migration to the North (1966) adli eserlerinin, somiirgeci mitolojileri nasil yapibozuma
ugrattigin1 ve emperyalizmin psikolojik, kiiltiirel ve epistemik miraslarini nasil
sorguladigini incelemektedir. Romanlar, somiirge siddetiyle parcalanmis toplumlarda
direnisin, melezligin ve kimligin paradokslarin1 ortaya koyarak geleneksel karsi-
anlatilarin 6tesine gecer. Edward Said’in Oryantalizm elestirisi, Homi Bhabha’nin taklit
ve ikirciklik kavramlari ile Michel Foucault’nun iktidar-bilgi ¢ercevesine dayanan
karsilastirmali bir analizle, bu ¢alisma her iki eserin de (ben/6teki, gelenek/modernite gibi)
somiirgeci ikilikleri altiist ederek yerli 6znelligi yeniden insa ettigini ve ayni zamanda

somiirge sonrasi kimligin ¢oziimsiiz gerilimlerini goriiniir kildigini savunur.

Achebe, Igbo toplumunun karmagsiklifini somiirge dilini doniistiiren anlati
stratejileriyle merkeze alarak, Afrika’yi “ilkel” lestiren Avrupa-merkezli kliselere meydan
okur. Salih ise Joseph Conrad’in somiirgeci bakisini ters yiiz eder; Sudanli entelektiiel
Mustafa Sa’eed’in intikam amach taklit eylemlerinin kendi kendini tiiketen bir yikima
evrilisi lizerinden emperyalizmin yikici etkilerini ortaya serer. Metin odakli bir yaklasimla,
bu tez her iki yazarin kiiltiirel melezligin ikircikli dogasini nasil ele aldigini ve direnisin
sOmiirge hiyerarsilerini yeniden iiretme riskini nasil barindirdigin1 gosterir. Romanlar,
nihayetinde, somiirgeciligin epistemik siddetiyle bicimlenen bir diinyada kimlik ve
ozerkligi tanimlama miicadelesinin siirekliligine isaret ederek, bu mirasin giiniimiiz bilgi,

yonetim ve aidiyet sistemlerindeki hayalet varliiyla yiizlesmeyi zorunlu kilar.

Anahtar Sozciikler: Somiirgeci Soylem, Ben/Oteki ikiligi, Oryantalizm, Things Fall
Apart, Season of Migration to the North.



ABSTRACT

BRATOO, Huda. Voices of the Other: Colonial Encounters and Identity
Transformation in Chinua Achebe’s Things Fall Apart and Tayeb Salih’s Season of
Migration to the North, Ankara, 2025.

This thesis examines how Chinua Achebe’s Things Fall Apart (1958) and Tayeb
Salih’s Season of Migration to the North (1966) dismantle colonial mythologies while
interrogating imperialism’s psychological, cultural, and epistemic legacies. The novels
transcend conventional counter-narratives by exposing the paradoxes of resistance,
hybridity, and identity in societies fractured by colonial violence. Through a comparative
analysis grounded in postcolonial theory, particularly Edward Said’s critique of
Orientalism, Homi Bhabha’s concepts of mimicry and ambivalence, and Michel
Foucault’s power-knowledge framework. The study argues that both works subvert
colonial binaries (self/other, tradition/modernity) to reclaim Indigenous agency while

illuminating the unresolved tensions of postcolonial subjectivity.

Achebe recentres Igbo society’s complexity through narrative strategies that
repurpose colonial language, challenging Eurocentric stereotypes of African “primitivism.”
Salih, conversely, inverts Joseph Conrad’s colonial gaze, exposing the corrosive effects
of empire through the tragic arc of Mustafa Sa’eed, a Sudanese intellectual whose
vengeful mimicry of colonial power unravels into self-destruction. By employing close
textual analysis, this thesis reveals how both authors navigate the ambivalence of cultural
hybridity, where acts of resistance risk replicating colonial hierarchies. The novels
ultimately underscore the enduring struggle to articulate identity and sovereignty in a
world shaped by colonialism’s epistemic violence, urging a reckoning with its spectral

presence in contemporary systems of knowledge, governance, and belonging.

Keywords: Colonial Discourse, Self/Other Binary, Orientalism, Things Fall Apart,
Season of Migration to the North.
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INTRODUCTION

The lasting impact of colonialism is not confined to the redrawing of borders or
the collapse of empires but persists in the contested arenas of identity, knowledge, and
cultural representation. Postcolonial literature, as a site of resistance and recuperation,
interrogates the violence of imperial domination while illuminating the vexed processes
of decolonization, a process demanding not only political freedom but also the dismantling
of deeply ingrained epistemic hierarchies. At the centre of this theoretical and literary
endeavour is an urgent tension: how do cultures that have experienced prior colonization
narrate their stories, claim their selves, and assert their agency following structures
designed to eradicate them? This thesis takes up this question through examining two
postcolonial novels: Chinua Achebe’s Things Fall Apart (1958) and Tayeb Salih’s Season
of Migration to the North (1966). Both novels are deconstructive of colonial discourse and

deal with the fraught dynamics of resistance, hybridity, and belonging.

Achebe’s and Salih’s fiction, firmly rooted in their respective cultural and
historical contexts, engages at length with the subtleties of colonial discourse and its
legacy. The novels are all a critical deconstruction of the self/other, civilization/barbarism,
and tradition/modernity binaries that underwrite imperial ideologies, as expounded by
Edward Said in Orientalism (1978). But they continue to add complexity to these
theoretical frameworks by introducing Homi Bhabha’s theories of mimicry and hybridity
and demonstrating how ambivalence generated by these theories destabilizes colonial
authority. Achebe’s Things Fall Apart reasserts the Igbo culture’s complex character and
inherent value, challenging Eurocentric notions of African “primitivism.” Salih’s Season
of Migration to the North defamiliarizes Joseph Conrad’s colonial gaze by exposing the
psychological and cultural fault lines of imperialism in the doomed quest of a Sudanese

intellectual to Europe.

This thesis argues that these literary texts do more than offer up simple linear
counter-narratives; they perform a dialectical critique of the epistemic violence of
colonialism, the negation of Indigenous knowledge, the imposition of Eurocentric models,
and the complex agency of the colonized. Achebe and Salih use narrative tactics that

reinvestigate colonial form and linguistic norm, from Igbo proverbs to Conradian irony,



as a way of reclaiming cultural autonomy and laying bare the inherent contradictions of
imperial ideologies. Their literature, however, also struggles with the lasting
consequences of colonialism, including the fragmentation of identity, the erosion of
communal solidarity, and the continued effects of power imbalances in so-called

“postcolonial” states.

Theoretical frameworks from Said, Bhabha, and Michel Foucault guide this study.
Said’s analysis of Orientalism shows how colonial discourse simplifies non-European
societies into static, inferior others and Bhabha’s theory of mimicry demonstrates the
subversive potential of partial, destabilizing imitations of colonial norms. Foucault’s
power-knowledge nexus explains how schools, museums, and missionary societies as
institutions utilize knowledge production to naturalize domination. Collectively, these
theorists offer a framework for understanding how Achebe and Salih undermine colonial
authority while navigating the complexities of resistance, an endeavour that replicates the

violence it seeks to transcend.

Chapter One lays out the theoretical paradigms, exploring colonialism’s doubling
of power and knowledge production. It examines how colonial discourse creates
hierarchical binaries to legitimize domination and generates ambivalence through the
mimicry of the colonized. Chapter Two examines Things Fall Apart, exploring Achebe’s
recovery of Igbo agency and criticism of colonial disruption through Okonkwo’s deadly
resistance and Nwoye’s conflicted adoption of Christianity. Chapter Three continues into
Season of Migration to the North, where Salih’s eponymous protagonist, Mustafa Sa’eed,
employs sexuality and intelligence as weapons against colonial domination, thereby

realizing the suicidal contradictions of hybridity.

These works also acknowledge the lasting scars of colonial domination, the
fragmentation of identity, the loss of communal coherence, and the ambivalent status of
postcolonial subjectivity caught between inherited trauma and the desire for self-recovery.
Thus, this study maintains that Achebe and Salih illuminate the contemporary challenge
of asserting identity and sovereignty under circumstances characterized by colonial
hegemony. By placing the psychological and cultural cost of imperialism and encouraging

confrontation with the persistent legacies of colonialism in knowledge formations,



institutions of governance, and personal identity, emphasizing Indigenous voices and
undertaking critical analysis in relation to the boundaries of resistance, these scholarly
works prompt us to see decolonization as not a finished task but instead as a process that
is continuous and contentious, requiring close attention and moral responsibility to the

traces of history.



CHAPTER 1: THEORETICAL FRAMEWORK

1.1 Colonialism, Knowledge, and Power

This chapter establishes a theoretical framework for explaining the connection of
representation, knowledge, and power in colonial culture in terms of the colonial
construction of hierarchical binary oppositions and the complicity of resistance and
passive accommodation. It begins initially with the help of Edward Said’s Orientalism
(1978) to analyse how Western colonialism constructed non-European societies as
unchanging, capricious “others” to provide grounds for subordination. Edward Said
demonstrates how a colonial discourse, inscribed in culture, literature, scholarship, and
statecraft, systematically obliterated native sovereignty through a multitude of histories in
which “civilized” formations ruled over “savage” peoples or portrayed “primitive”
societies as inherently inferior. This process, firmly grounded in Michel Foucault’s
understanding of power-knowledge, explains the extent to which power was wielded by
the production of knowledge under colonial times. Schools, cultural institutions, and
missionary organizations served as key agencies that operated to enable Eurocentric
dominance by placing the colonized in the position of passive objects to be examined,

evaluated, controlled, and civilized in order to maintain the facade of superiority.

Building on this perspective, Homi Bhabha argues that colonial authority is
inherently unstable. His theories of hybridity and mimicry expand upon Said’s concept of
binary oppositions by showing how the colonized subject’s imitation of the West, being
“almost the same, but not quite” (Parker 364), creates a critical gap that undermines the
coherence and strength of colonial power. Colonialism, by its very nature, transformed
global knowledge systems, inflicting hierarchies of power, culture, and race onto the
fundamental paradigms of contemporary academic disciplines. Although the encounter
between European and non-European societies existed before the 15th century,
colonialism signified a critical turn toward formulating such contact in terms of exclusive
dichotomies: “civilization” and “barbarism” as well as “self” and “other” (Loomba 57).
As Mary Louise Pratt describes, travel writing was instrumental in this epistemic
revolution as it built Europe as an identity in opposition to a conceptualized “rest of the

world” (5). This ideological enterprise was founded upon established myths, like the



medieval European “wild man” trope of a hypersexual and violent outsider living at the
margins of society, to institutionalize racialized stereotypes of Africans, Muslims, and
other non-Europeans as perpetual threats to moral and social order. Colonialism’s power
resided not in ignorance, but rather in its capacity to instrumentalize knowledge. Colonial
governments systematically recorded Indigenous languages, cultures, and geography and
then distorted this knowledge through reductive labels such as “primitive” or “barbaric”
to legitimate domination (Pratt 6). In the view of Sander Gilman’s analysis, stereotypes
are not knowledge gaps but a means to “reduce intricate realities into artificial binaries”

(18), entrenching erroneous ideas of difference that cement power.

The Oxford English Dictionary traces the word colonialism from the Latin word
“colonia” (a settlement affiliated with a mother state). It defines it as “a settlement in a
new country, a body of people who settle in a new locality, forming a community,
connected with their parent state” (Loomba 1). But this definition obscures the violent
realities of colonialism by failing to note the native peoples who already inhabited these
lands. It defines colonization as a harmless process of “forming a community,” thus
ignoring such elements as conquest, displacement, and exploitation. Loomba argues that
such language “evacuates the word ‘colonialism’ of any implication of an encounter
between peoples, or of conquest and domination” (2). The phrase “new locality” conceals
that these territories were neither vacant of inhabitants nor indeed “new” but were
occupied by settled communities. Colonialism was more than mere settlement; it was “the
conquest and control of other people’s land and goods” (Loomba 2). The process saw the
colonizers getting intermingled with Indigenous people in “traumatic relationships”
characterized by power and resistance dynamics. Though European expansion from the
16th century onwards is often at the centre of the issue, colonialism is by no means a
European phenomenon alone; it has been a recurring feature of world history, from the
Roman Empire to the Aztec conquests. As Loomba explains, “colonialism in this sense is
not merely the expansion of various European powers into Asia, Africa or the Americas
from the sixteenth century onwards; it has been a recurrent and widespread feature of
human history” (2). Its nature is domination, whether through territorial annexation,
economic exploitation, or cultural effacement. Its aftermath, however, is highly contested.

The “postcolonial” suggests both chronological sequence and ideological break, but as



critics have warned, formal independence does not often erase colonialism’s deep-seated
hierarchies. Neocolonial dependencies continue, and countries such as India, as
Mahasweta Devi’s work makes evident, tend to duplicate colonial violence in internal

caste, class, and tribal exploitation (Loomba 11).

Postcolonial theory, therefore, works in a paradox: colonialism reshaped 85% of
the globe, and yet its legacies resist universalizing explanations (Loomba 15). Hybridity
theories and “multiplicity of histories” (Alva 245) decentre monolithic explanations, but
at the danger of hiding capitalism’s global domination. In an effort not to idealize pre-
colonial pasts or be the first to utter a “post” colonial present, postcolonial analysis must
be anchored in material localized realities, where, Gayatri Spivak warns, the subaltern
voice becomes ensnared in webs of power (211-313). This study argues that an
understanding of colonialism’s epistemic and structural violence necessitates not only
deconstructing its binaries but also confronting how its ghosts persist in haunting present

knowledge systems, modes of governance, and identity.

1.2 Edward Said, Foucault, and the Power-Knowledge Relation

Edward Said’s application of Michel Foucault’s theory, that knowledge is
intrinsically tied to power, forms the theoretical foundation of his groundbreaking book
Orientalism. As Loomba points out, “knowledge is not innocent but profoundly connected
with the operations of power” (43), a perspective that underscores how colonial
representations were never neutral. Said’s Orientalism presents a framework in which to
examine how the colonial discourse of Things Fall Apart and Season of Migration to the
North supports or contests Orientalist discourse. Achebe and Salih, writing from the
perspective of the colonized people, deconstruct the “us versus them” dichotomy by
claiming agency for their cultures and by unveiling the psychological and cultural
disintegration wrought by imperialism. The concept of the “other” is central to an
understanding of cross-cultural contact and the construction of identity, particularly when
viewed through the lens of Edward Said’s examination of Orientalism. The West, as
portrayed by Said, delineates the Orient as the “other” to substantiate its own supremacy
by placing itself as “inside, in place, common, belonging, superior,” whereas the Orient is

perceived as “outside, excluded, aberrant, inferior, subordinate” (Said 13-14). It is a



process of “othering” that transcends individual perceptions; rather, it is ingrained within
cultural norms, ideological formations, and the unconscious, influencing the way societies
construct their identities and perceive others. The identification of the “other” as exotic,
irrational, or inferior, common in Orientalist discourses, serves to legitimize Western
hegemony and simultaneously consolidate its own self-projection as rational, moral, and
superior. This mechanism is central to my thesis, which examines how power and
representation in intercultural communication reproduce hierarchies and construct

understandings of identity, thus:

The other is the source and resource for a better understanding the self. When we
recognize others, we set boundaries between them (a group of people living in
outer spaces) and us. We tend to construct fiction to grasp or see them; we label
them, for example, as “barbarian,” just as the ancient Greeks did. This mentality
divides the world into regions and gives some cultural characteristics to the people
living there. (Furumizo 131)

This observation highlights how deeply ingrained the impulse to “other” is in human
history. By turning difference into fiction, labelling others as “barbarians™ or outsiders,
we create simplified identities that serve to stabilize our own sense of self. These imagined
boundaries do more than just divide cultures; they become tools of power, shaping how

knowledge is produced and how entire peoples are understood or misunderstood.

Edward Said’s Orientalism (1978) fundamentally reshaped postcolonial studies by
exposing how the West’s construction of the “Orient” functioned as a tool of imperial
power. At its core, Orientalism is a discursive framework that defines the East as Europe’s
inferior, exoticized “other,” a timeless, irrational counterpart to Western rationality and
modernity. Said clarifies this idea, writing: “The Orient was almost a European invention,
and had been since antiquity a place of romance, exotic beings, haunting memories and
landscapes, remarkable experiences” (1). For Said, this invention is more than a cultural
curiosity free from bias; instead, it is a “style of thought based upon an ontological and
epistemological distinction made between ‘the Orient’ and (most of the time) ‘the
Occident’” (Said 2). By creating this binary, Western writers, administrators, and
intellectuals have made the Orient into a passive object to be studied, controlled, and

reformed.



In Orientalism, Edward Said identifies two fundamental aspects that have
governed the relationship between the East and the West since the mid-eighteenth century.
The colonial encounter established and maintained a constantly increasing corpus of
systematic knowledge about the Orient. This knowledge was guided by fields like
ethnology, comparative anatomy, philology, and history, whose final goal was to classify
and delineate the East in terms of Western categories. Literature, created by novelists,
poets, translators, and travellers, also assisted in constructing the Orient as a place of
fascination and study. The second fundamental aspect of this relationship was Europe’s
position of superiority. Despite gestures that admitted the greatness of Eastern
civilizations, such as Balfour's recognition of their “greatness,” the basic dynamic was one
of inequality. The Western world has long viewed itself as a stronger and more advanced
counterpart, while the Eastern world was described as weaker and inferior. This
discrepancy extended beyond the political arena and occurred in cultural and religious
areas as well, thus supporting a hierarchical worldview that justified imperial control and

intellectual superiority over the East.

The starting point of critical elaboration is the consciousness of what one really is
and is ‘knowing thyself” as a product of the historical process to date, which has
deposited in you an infinity of traces, without leaving an inventory. (Gramsci qtd
in Said 25)

This argument is made by Antonio Gramsci’s Prison Notebooks, highlighting the
necessity of historical awareness and self-awareness in gaining an understanding of one’s
own identity and location within wider social and historical processes. Gramsci’s concept
is highly pertinent to postcolonialism because it illustrates how individuals and groups are
formed by history, like colonialism, and how the recuperation of agency is sensitive to
such influences. Gramsci’s theory of historical consciousness complements Edward
Said’s critique of Orientalism. While Said uncovers how colonial discourse constructs the
“Orient” as Europe’s subservient “other,” Gramsci provides a means of recovering agency
through self-awareness and historical consciousness. Said discusses that “Orientalism
offers a marvellous instance of the interrelations between society, history, and textuality”
(3), thus Orientalism is a case study on how historical and social contexts determine, and
are determined by, texts (scholarship, literature, art). For literary scholars, this means

analysing how Western representations of the Orient are not neutral but are charged with



power. The Orient as a cultural construct indexes ideology (i.e., the “civilizing mission”),

politics (colonial imperialism), and power rationality (imperialism justification).

Said bases his critique upon Michel Foucault’s discourse theory, which defines
Orientalism as a “Western style for dominating, restructuring, and having authority over

the Orient” (3), stating that:

My contention is that without examining Orientalism as a discourse one cannot
possibly understand the enormously systematic discipline by which European
culture was able to manage—and even produce—the Orient politically,
sociologically, militarily, ideologically, scientifically, and imaginatively during
the post-Enlightenment period. (3)

This discussion was not limited to scholarly writing and instead, it seeped into political,
cultural, and moral frameworks, such that Europe could “define its strength and identity
by setting itself off against the Orient as a sort of surrogate and even underground self”
(Said 3). Consequently, “the relationship between Occident and Orient is a relationship of
power, of domination, of varying degrees of a complex hegemony” (Said 5). Furthermore,
Orientalism reinforced “the idea of European identity as a superior one in comparison with
all the non-European peoples and cultures” (Said 7), thereby legitimizing imperialism as
a “civilizing mission.”

Edward Said emphasizes that the construction of the “Orient” is more than an
intellectual or creative endeavour; it is a pathway to material dominance. Orientalist
discourse is inextricably linked with Western political, economic, and military hegemony.
According to Said, the Orient was not merely “discovered” but “made as Oriental” (6),
formed through colonial institutions and practices that replicated Western hegemony. The
creation of knowledge of the Orient, via literary works, scholarly studies, or colonial
governance, operates to reinforce Western authority and legitimize imperial domination.
It is sustained by an interrelated network of institutions, like schools, religious institutions,
legal systems, and museums, that propagate Orientalist thought and legitimize colonial
power. For example, Said emphasizes that Orientalist scholars such as Silvestre de Sacy
and Edward William Lane created authoritative texts that depicted the Orient as static,
irrational, and requiring Western intervention, thus establishing a cyclical relationship

between knowledge and power.



Foucault’s formulation of discourse as “a practice that produces what it purports
to describe” (Parker 328) expands on Said’s study of Orientalism in that it illustrates that
knowledge is not simply received but is actively created by power relations. Foucault
contends that “power constructs what we recognize as knowledge” (Parker 328), which
implies that our knowledge of such things as gender or history is determined by the
constant process of assimilating cultural norms. This concept fits with Said’s assertion
that Orientalism is not simply an intellectual endeavour but “a Western style for
dominating, restructuring, and having authority over the Orient” (Said 3), demonstrating
how these sorts of discourses function to create and naturalize a reality in which the Orient
is already subservient. Both writers emphasize that the production of knowledge is
inextricably linked with power, either in the ongoing reaffirmation of gender norms or the
deliberate creation of the “Orient.” This is a reiteration of the fact that the terms in which
we comprehend the world are creations of power relations and not representations of an
independent, pre-existing reality. Foucault discusses the interaction of power and

knowledge, asserting:

We should admit that power produces knowledge (and not simply by encouraging
it because it serves power or by applying it because it is useful); that power and
knowledge directly imply one another; that there is no power relation without the
correlative constitution of a field of knowledge, nor any knowledge that does not
presuppose and constitute at the same time power relations. (465)

For Foucault, then, knowledge is neither objective nor neutral but rather built to command
power over the “other.” His formulation of the relationship between knowledge and power
might be said to be central to the action of Western colonial discourse, which Boehmer

1dentifies as follows:

the collection of symbolic practices, including textual codes, conventions, and
implied meanings, which Europe deployed in the process of its colonial expansion
and... in understanding the bizarre and apparently untranslatable strangeness with
which it came into contact. (Boehmer 48)

Michel Foucault’s idea of discourse refutes the perception that language is only a means
for the production of meaning. On the contrary, he believes that language entails
systematic frameworks for understanding the world, which are produced by cultural and
historical contexts. Foucault discusses discourse as having a tight connection with

ideology and being central to the reproduction or contestation of power relations.
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Discourse, for M.H. Abrams, is made up of “a body of anonymous, historical rules” that
determine the permissible utterances within certain temporal, spatial, and cultural or
linguistic environments (262). Foucault’s discourse includes not just what is said or
thought but also the unwritten rules governing what is deemed rational or excluded, what
is named madness or rebellion, and what is sanctioned as sane or socially acceptable
(Loomba 39). In this regard, discourse is the system within which language works and is
influenced by human practices, institutions, and actions. It is the field where knowledge

is produced, controlled, and disseminated according to societal norms.

Michel Foucault conceded that his position is informed by the prevailing
discourses of his time. That is, he saw that we all act as products and agents of the
discourses we operate within, such that even his analyses must be influenced to some
extent by the very structures he critiqued. His self-awareness here serves to underscore
the pervasiveness of discourse in affecting cognition and the challenges of establishing an
objective standpoint independent of those influences. Discourse plays a crucial role in the
formation of social norms and perceptions, thereby establishing the rhetorical frameworks
that govern individual behaviour. In the US, for example, after September 11, general
discourse tends to link Muslims with terrorism, a discourse that is reiterated by the media
on various platforms. This portrayal has had a profound effect on public sentiment, such
that the majority of Americans share the same negative view of Muslims as violent or
extremist by nature. These representations do not serve only as mirrors of singular events;
rather, they are within a wider discursive mode that situates Islam generally in an
oppositional narrative. This is reminiscent of Michel Foucault’s contention that discourse
establishes the boundaries of what could be said and thought within a given society and
thus marks the boundaries of individual and social conduct. The media play an important
part here in helping spread and reinforce certain stories that inform public awareness,

therefore:

If discourse, as Foucault thinks, constrains our perceptions and views, can’t we say
that our knowledge of the world is not necessarily true or objective? In response
to such a question, Foucault insists that our knowledge of the world does not
necessarily reflect the world as it is, but as it is understood within the frames set
by discourse. By implication, therefore, our understanding of the world is
absolutely not a pure reflection of reality, but a mere creation of discourse. (El Aidi
1063)
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Within Western intellectual traditions, the “Orient” was an independent and self-
complete domain with its own national, cultural, and epistemological borders, and a
presumed internal rationale. Yet, this unity and identity were not recognized as having
been a creation of the autonomous will or self-expression of the Orient. While the Western
framework became the dominant authority over Eastern representation and thereby
defined the knowledge of the Orient through various mechanisms of knowledge
production, like scholarly analysis, literary representation, and political discourse, it made
Eastern society appear childlike. By presenting the Orient as passive, stationary, and
lacking the possibility of self-representation, Western discourses reduced its complexity
to a set of simplified and exterior determinations of categories. So, the identity of the East
in Western thinking was not based on its realities but on the Western scholarship and
imagination’s hegemonic structures, which placed the West as the active, rational
determiner of meaning and the East as an object to be determined, analysed, and controlled
(Said 880). This dynamic underscores how, as Tekin asserts, “Western cultural

imperialism constructed and moulded the world and identity of the non-West” (18).

1.3 Bhabha’s Interstitial Resistance: Hybridity and Mimicry

While Edward Said’s Orientalism demonstrates how Western discourse
constitutes the East as a fixed, inferior “other” to legitimate imperial dominance, Homi
Bhabha’s hybridity theory intervenes in this binary by excavating the ambivalence that
found colonial encounters. Said’s framework demonstrates how Orientalist knowledge
formation consolidates hierarchical oppositions between “Orient” and “Occident” that
position the West as a rational, authoritative subject and the East as a passive object.
Bhabha argues that this binarism is unstable. Colonial power, he argues, does not work
through total control but an ambivalent process of repetition and imitation. The colonized
subject tries to imitate the colonizer but in vain; it is always “almost the same, but not
quite” (Parker 364), which makes the sharp edges of identity fuzzy. Bhabha is convinced
that this ambivalence produces a “third space” of cultural hybridity. Here, clear
conceptions of self and other disappear, and power is undermined by the act of mimicry.

Whereas Said focuses on how the West controls the representation of the East, Bhabha
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uncovers the gaps, inconsistencies, and interconnections that destabilize colonial thought

from within. This turns colonial discourse into a space of oppression and resistance:

Drawing on language and ideas from structuralism, deconstruction,
psychoanalysis, and Foucault, Bhabha asks us to consider the psychological
ambivalence, the struggle of opposites and contradictory feelings, in the colonized
or formerly colonized world and in colonial and postcolonial discourse. He
describes the colonized and colonizing worlds as hybrid, versus Said’s sense of
one culture thinking about its opposite culture. (Parker 360)

Bhabha argues that mimicry discloses the colonized psychological ambivalence,
resistance, and complicity simultaneously. This is also an expression of the anxieties of
the colonizer. Bhabha succinctly describes that mimicry is “almost the same, but not quite”
(Parker 364). This iteration of difference erodes the authoritative position of the colonizer
as it breaks down the boundaries of cultural and racial differences. These dynamics of the
phenomenon are more subversive when mimicry is characterized as “almost the same but
not quite” undermining colonial power as it distorts its self-representation and makes
mimicry a surreptitious mode of mockery (Parker 364). Bhabha uses Jacques Lacan’s
theory of camouflage in his work, Of Mimicry and Man: The Ambivalence of Colonial
Discourse (1983), to indicate the disruptive potential inherent in mimicry. Bhabha
suggests that mimicry is not a question of assimilating but rather functions as a form of

camouflage:

Mimicry reveals something in so far as it is distinct from what might be called
itself that is behind. The effect of mimicry is camouflage. It is not a question of
harmonizing with the background, but against a mottled background, of becoming

mottled—exactly like the technique of camouflage practised in human warfare.
(Bhabha 360)

Bhabha contends that colonial mimicry works in a realm between imitation and mockery
and constitutes an unstable relation between the colonizer and the colonized. The
civilizing mission, aimed at reforming and disciplining, is undermined by the ambivalence
of its discourse. Mimicry generates a “partial” colonial subject, both incomplete and
illusory, that is the embodiment of similarity and difference. This ambivalence does not
simply deconstruct the colonial discourse but reformulates it into a state of uncertainty.
Colonial authority relies on strategic limitations; however, its very effectiveness is
undermined by being infiltrated with inappropriate or excess elements, making mimicry

both a sign of resemblance and a potential threat (Bhabha 362).
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By bringing together the theories of Edward Said and Homi Bhabha, this research
highlights the multifaceted interaction among power, representation, and resistance that
informs both colonial and postcolonial discourses. Said’s theory of Orientalism reveals
the strategies of Western dominance in creating the “Orient” as an inferior and exotic other,
thereby marginalizing non-European societies and cultures at the fringes of civilization.
From the perspective of imperialism as an ideological project based on the discourse of a
“civilizing” mission and cultural superiority, Said explains how Western literature and
knowledge systems have legitimized domination, making colonized cultures mere passive
recipients of European values. The binary opposition of self/other further consolidates the
exclusion of the colonized from cultural and political agency. In contrast, Bhabha
complicates this binary by introducing hybridity and mimicry as subversive forces within
colonial power relations. His insistence on the reciprocal transformation that underpins
colonial encounters, in which assimilation is not only one-way but also encourages
ambivalence and subversion, calls into question the fixed hierarchies of Orientalist
representations. Said’s examination of ideological control and Bhabha’s attention to
interstitial forms of resistance together offer a dialectical framework for explaining how

colonial power is imposed and challenged.

Said’s Orientalism demonstrates that Western hegemony constructs the East as a
static, irrational “other” to legitimate domination. Foucault’s power-knowledge axis
undergirds this discourse, permeating institutions and cultural representations that render
colonized cultures passive objects (Said 3). Achebe and Salih, nevertheless, undermine
this passivity. Things Fall Apart inverts Orientalist stereotypes by revealing Igbo society’s
sophistication in its rituals, governance, and moral codes before and after colonial
disruption. Similarly, Salih’s novel reverses the Oriental gaze through role reversal: the
Sudanese protagonist Mustafa Sa’eed is turned into the exoticized “other” in Europe.
Edward Said’s Orientalism provides us with a theory whereby we can examine how
colonial power in both novels is maintained through mastery of the world. Achebe
undermines Orientalist stereotypes by humanizing Igbo culture, presenting rituals like the
egwugwu masquerades not as “savage” spectacles but as expressions of communal justice.
By contrast, British missionaries’ representation of Igbo religion as “heathenish” is a

paradigm of Said’s critique of the Western habit of “producing” a subpar image of the
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Orient. Salih continues to expand on this idea by reversing the Orientalist gaze: Sudanese
protagonist Mustafa Sa’eed becomes the exoticized “other” in Europe, fascinating and
eventually causing the undoing of British women who fantasize over him as a “black
savage” (Salih 34). This role reversal reveals Orientalism’s “civilizing mission” hypocrisy
in concurrence with Foucault that power generates knowledge to normalize domination
(Parker 328). The novels thus deconstruct Said’s “us vs. them” binary by exposing the
psychological cost of internalized colonialism, Okonkwo’s suicide and Sa’eed’s self-

destruction symbolize identity disintegration under epistemic violence.

Bhabha’s mimicry theory, “almost the same, but not quite” (Parker 364), opens
Said’s binary into a subversive dynamic, whereas Mustafa Sa’eed’s mimicry of Western
intellectualization and sexuality in Season of Migration to the North is a site of
ambivalence, subverting colonial power through excess and irony. Similarly, Igbo
Christian conversion in Things Fall Apart is not assimilation but a contested negotiation,

producing hybrid practices that defy missionary intentions.

Colonialism is a performance of power supported by scripts of superiority and acts
of erasure. Edward Said ripped up the stage, revealing Orientalism’s machinery: how the
West positioned itself as an enlightened protagonist and the East as a barbaric foil.
Foucault, the backstage critic, exposed knowledge as both a prop and weapon, carefully
curated by museums, schools, and missions to flatten dynamic societies into static
curiosities. But Homi Bhabha, the subversive playwright, rewrote the ending: colonial
power, he showed, crumbled under the weight of its contradictions. “Almost the same, but
not quite” (Parker 364) cracked the facade of European superiority, exposing its weak
core. Achebe’s Things Fall Apart and Salih’s Season of Migration to the North are war
cries in this conflict. Achebe restores Igbo pride, showing us a world in which justice
wears masquerade masks and yams are kings. Salih turns the tables: his Sudanese hero
becomes the exotic “monster” of Europe’s nightmare, seducing and annihilating the myth

of white moral purity.
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CHAPTER 2: THINGS FALL APART

2.1 Reflecting the Other Side of the Story

This chapter analyses Chinua Achebe’s Things Fall Apart as a constitutive
counter-narrative to colonial historiography, contends that the novel counters Eurocentric
narratives of African “barbarism” by refocusing attention on the complexity, dignity, and
agency of precolonial Igbo society. The chapter deconstructs, first, Achebe’s portrayal of
Umuofia, an independently governed Igbo society with democratic institutions, spiritual
wealth, and communal values, in an attempt to deconstruct colonial stereotypes of Africa
as primitive. The subsequent analysis examines the novel’s critique of British imperialism,
discussing ways in which missionary and administrative endeavours devalue Indigenous
traditions, manifested within the tragic resistance of Okonkwo and the ambivalent
embrace of Christianity by his son Nwoye. Lastly, the chapter examines Achebe’s
experimental narrative strategies, such as Igbo proverbs, oral histories, and hybridized
English, to recuperate cultural agency and recontextualize colonial language. Following
postcolonial critics like Edward Said and Homi Bhabha, the critique positions Things Fall
Apart as a counter to colonial erasure and a lasting reflection on identity, survival, and the

power of narrative to reclaim history.

For most of history, Africa’s story was told by colonial European writers, who too
often presented the continent with reductive stereotypes. That story changed profoundly
in the 1950s, when African nations began to achieve independence and a generation of
African writers rose up to take back their narrative. Among these seminal works, Chinua
Achebe’s Things Fall Apart is described as the archetypal contemporary African novel; it
dramatically shifts global perceptions about African culture by highlighting Igbo customs,
the devastating consequences of colonialism, and the nuances of human dignity. The broad
themes and lyrical prose of the novel have cemented its position as a cornerstone of

postcolonial writing and an ongoing exploration of identity, change, and endurance, thus:

By 1935 the African continent, except for Ethiopia and Liberia, had been occupied
by European imperial powers, including France, Germany, Portugal, Belgium and
Britain. In the case of the Igbo, the British put in place an ‘effective’ occupational
system of colonialism. It was an administrative or dependent colonialism, in which
Britain using only a few of its citizens as administrators (District Commissioner)
broadened its administrative powers to cover the Igbo. (Odamtten 164)
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For many academics and students studying African culture, the emergence of
modern African literature is widely recognized to have begun with the release of Chinua
Achebe’s Things Fall Apartin 1958. Since its publication, Achebe’s standing as a
foundational figure in African literature has remained unchallenged. He continues to be
the most widely read and critically examined African novelist, and his works serve as key
frameworks for analysing and critiquing postcolonial experiences, their cultural
expressions, and their broader implications. Simon Gikandi, a scholar of Kenyan literature
and postcolonial theory, underscores the urgency of reimagining African fiction as a

transformative narrative practice that interrogates colonial epistemologies, arguing that:

We must develop new ways of looking at African fiction as a narrative practice
that revises and reverts the colonial discourses in which, to quote V.Y. Mudimbe,
African worlds have been established as realities for knowledge; for even in our
postcolonial present, Africans themselves read, challenge, rewrite these discourses
as a way of explicating and defining their culture, history, and being. (3)

Therefore, fiction provides authors with a medium to express contested visions and
imaginings. Reflecting on an African world destabilized by centuries of enslavement and
colonial rule, and grappling with its cultural fragmentation, Achebe observes a reality he
cannot reconcile with. Thus, he resorts to narrative and storytelling as tools of a critical
re-examination of this world, enabling a new vision, as well as space for envisioning other
societies. For Achebe, literature is a process of reconstituting people and societies in
response to the existential crises experienced by Black communities. According to him,
“Literature is one of the ways, I think at least one of the ways available to the writer to
organize himself and his society to meet the perils of living” (Achebe, Morning Yet on
Creation Day 78). This reconstructive and imaginative role of art remains at the centre of
Achebe’s theoretical endeavours on African literature. The historical import of Achebe’s
endeavour is that he appropriated colonial language, a tool initially employed to impose
and replicate colonial ideology, and made it a conduit for new, oppositional narratives. By
reworking this language, Achebe forges new expressive modes that counter the traditional
viewpoints of colonial discourse, disturbing its assumed stability and proposing
alternative narratives that redraw cultural and ideological possibilities (Gikandi 4). In
trying to forge new modes of representation of African culture, Achebe and his generation

tried to break free from what he referred to as the “prison house of colonialism” (Achebe,
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Morning Yet on Creation Day 45). In their search for a reinvented African self, which is
central to Achebe’s enterprise, these writers examined the colonial enterprise carefully,
its ideologies, its histories, and its dehumanizing representations of Africans. Achebe’s
critical examination is that because he feels that “colonization was the most important
event in our history from all kinds of angles [...] most of the problems we see in our
politics derive from the moment when we lost our initiative to other people, to colonizers”
(Achebe, TFA 45). Through re-reading colonial works, Achebe seeks to envision a post-
colonial future, asserting that an experience of colonialism, facilitated through both
literary criticism and critical thinking, “will help us to map out our plans for the future”

(Achebe, TFA 45). Gikandi states that:

There is certainly a sense in which Achebe’s novels are concerned with the
elaboration of a new knowledge on Africa, a knowledge which takes a dual path:
first, it is reconstructed from latent meanings recovered from what colonialism had
repressed and from the historical conditions colonialism itself has created; but this
knowledge is also something newly raised up, an addition to the reality from which
it begins. (5)

In his Paris Review interview, The Art of Fiction, Chinua Achebe reflects on his
objective of creating literature grounded in African consciousness. To achieve this, he first
needed to dismantle the authority of colonial texts, the very canonical texts he was exposed
to while studying English literature at Nigeria’s inaugural university, modelled on British
universities. He passively accepted these narratives at first, remembering how colonial
adventure literature had conditioned his child’s mind to identify with the “good white man”
in opposition to dehumanized “savages.” But as he progressed in school, a significant
change took place. Novels such as Conrad’s Heart of Darkness, even though they are
highly acclaimed in literary circles, made him confront his deformed image in colonialist

terms:

I realized that I was one of those savages jumping up and down on the beach. Once
that kind of Enlightenment comes to you, you realize that someone has to write a
different story. And since I was in any case inclined that way, why not me? (166)

The colonial discourse was based on two erroneous assumptions that Achebe tried to
undermine: firstly, the assumption of a common ideological terrain linking colonizer and
colonized, implying an unproblematic cultural unity under colonial rule; and secondly, the

assumption that the colonized people would align themselves naturally with the
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colonizer’s point of view, thereby blind to their oppression in colonialist texts. Achebe’s
writing overturns these assumptions by revealing the violent disruption of Indigenous
structures caused by colonialism and refusing passive accommodation. By asserting
Indigenous perspectives, his work resists colonial discourse and affirms cultural autonomy.
As Gikandi notes, Achebe evokes “the authority of Igbo culture and its aesthetic codes”
precisely to reclaim what colonialism has suppressed and to legitimize alternative
narrative strategies (9). The narrative attempts to place Africa front and centre, bringing
to the fore its cultural and historical record, with a mind to address and redress past
misrepresentations or biased history. In his seminal critical analysis of Orientalism
wrought by colonial discourse, Edward Said contends that narrative is an indispensable
means of dislodging the essentialist and static connoisseurship that he refers to as “vision”
(Said 45). Said maintains that colonial discourses form representations of colonized
people as static groups in a predetermined temporal and spatial context, thereby denying
them any capacity to forge their self-driven historical transformation. In Achebe’s terms,
“It is the storyteller, in fact, who makes us what we are, who creates history. The
storyteller creates the memory that the survivors must have; otherwise, their surviving
would have no meaning” (Gikandi 10). A central part of Achebe’s task of reclaiming the
cultural dignity of Africa and confronting the counterforces to such a task is not to map
the ontological structure of African reality, but to question the depiction of Africa as it
had been constructed in European colonial discourse. Moreover, the process of inserting
African identity back into the histories continues to be handicapped by Western linguistic

systems, institutional structures, and intellectual frames, which are gifts of the colonizers.

Things Fall Apart is an important counter-narrative to colonial historiography,
challenging the Eurocentric presumption that Africa in a state of savagery before
European contact. Heit discusses that the application of the term “Euro” in “Eurocentrism,”
a political construct gaining momentum in the 1980s, is very similar to concepts that have
been linked with the “West” or the “First World” (Heit 726). Eurocentrism defines a
European perspective that confirms and legitimates the presumed superiority of European
civilization. Through his unflinching portrayal of pre-colonial Igbo society, Achebe
challenges the dehumanizing colonial rhetoric that framed European imperialism as a

benevolent mission to “civilize savages.” He meticulously constructs a world defined by
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its civil order, a society governed by tradition, political pragmatism, spiritual depth, and
communal integrity. Set in the Igbo hinterland east of the Niger River at the dawn of the
twentieth century. The book offers a nuanced portrait of Igbo culture, shaped by the
author’s distinctive heritage and life experiences. Despite Achebe’s adoption of
Christianity, he maintained connections to his ancestral heritage, which enabled him to
portray both Indigenous and colonial perspectives, the book contends with the Eurocentric
views of colonizers, who strove to impose their ideologies and structures in the name of
“civilizing” African societies, while overlooking their complex cultural fabric. This
colonial mentality, based on racial prejudice, is laid bare. Achebe’s novel is not just a

testament to Igbo survival but also a corrective to colonial distortions of African societies.

The novel is set in a fictional village in Nigeria, on the eve of the arrival of white
missionaries. The novel explores the anxieties of the villagers about the impending
disruption of their traditional political, social, and cultural structures. Researchers
highlight that Achebe intended to reveal the richness of pre-colonial African life and to
legitimize the dignity of Indigenous traditions. The story traces how missionary intrusion
destabilizes Igbo society, displacing religious worship, social order, traditions, and
economic systems. Achebe is critical of the role of missionaries in undermining and
destroying indigenous culture. The novel also points out the undermining of the social
fabric caused by colonial intervention. As a response to stereotypes, Achebe integrates
Igbo myths, proverbs, and communal beliefs, showing readers an insider’s view of the
richness and humanness of the society. In this way, the work subverts reductionist colonial
narratives while affirming Igbo culture. The first part of the novel purposefully immerses
readers in the rhythms of Umuofia, a village with social fabrics that demonstrate unity,
justice, and cultural richness. In this, Achebe shows that the Igbo world functions neither
as a primitive emptiness but as a sophisticated civilization with its administration, ethics,
and systems of belief. However, this carefully preserved balance begins to collapse with
the invasion of British colonial forces, represented by missionaries, merchants, and
officials, who bring in alien values and institutions. Achebe’s examination is aimed at
exposing how European colonialism, instead of “enlightening” Africa, upsets and

weakens societies by replacing communal customs with corrosive individualism. The title
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of the novel, Things Fall Apart, comes from W. B. Yeats’s poem “The Second Coming”,

a metaphor of cultural and historical disintegration:
Turning and turning in the widening gyre
The falcon doesn't listen to the falconer;
Things fall apart; the centre cannot hold;
Mere anarchy is loosed upon the world, (Yeats 1921)

The lines capture the novel’s central theme: the disintegration of Igbo traditional society
in the face of colonial pressure. By invoking Yeats’s apocalyptic imagination, Achebe
highlights the fundamental historical break that colonialism introduces into African
societies. The allusion underscores the point that the events in Umuofia are not merely a
local disruption but are a greater, more anarchic reordering of global hierarchies, wherein
the old centre cannot resist the discordant pressures wrought by colonial change. The
poem, therefore, is both a structural and symbolic model for interpreting the novel’s

critique of imperialism.

By contrasting the richness of precolonial Umuofian society with its ultimate
collapse, Achebe not only recuperates the dignity of African pasts but also exposes the

hypocrisy of colonial “civilization” (Robert M. Wren 38), thus:

Through the lenses of the village of Umuofia, Achebe offers elaborate d