
The copyright © of this thesis belongs to its rightful author and/or other copyright 

owner.  Copies can be accessed and downloaded for non-commercial or learning 

purposes without any charge and permission.  The thesis cannot be reproduced or 

quoted as a whole without the permission from its rightful owner.  No alteration or 

changes in format is allowed without permission from its rightful owner. 



 
 

THE PORTRAYALS OF PEOPLE’S POWER IN THREE 
SELECTED POST-COLONIAL NOVELS OF CHINUA ACHEBE 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

                    AFOLABI OLARONGBE AKANBI 
 

 

 

  

 
 
 
 
 
 
 
 
 
 
 
 
 

DOCTOR OF PHILOSOPHY 
UNIVERSITI UTARA MALAYSIA 

2019 





ii 
 

Permission to Use 
In presenting this thesis in fulfilment of the requirements for a Postgraduate degree 

from Universiti Utara Malaysia, I agree that the University Library may make it 

freely available for inspection. I further agree that permission for the copying of this 

thesis in any manner, in whole or in part, for scholarly purpose may be granted by 

my supervisor(s) or, in their absence, by the Dean of Awang Had Salleh Graduate 

School of Arts and Sciences. It is understood that any copying, publication, or use of 

this thesis or parts thereof for financial gain shall not be allowed without my written 

permission. It is also understood that due recognition shall be given to me and to 

Universiti Utara Malaysia for any scholarly use which may be made of any material 

from my thesis.   

Request for permission to copy or to make other use of materials in this thesis, in 

whole or in part should be addressed to:  

Dean of Awang Had Salleh Graduate School of Arts and Sciences 

UUM College of Arts and Sciences 

Universiti Utara Malaysia 

06010, UUM Sintok 



iii 
 

Abstrak 
Chinua Achebe ialah seorang penulis dari Afrika yang hasil kerjanya banyak dikaji 
secara meluas. Kajian ini mengambil pendekatan mengkaji tiga novel Achebe dari 
perspektif pengikut berbanding dengan kajian lepas yang lazimnya melihat dari 
perspektif kepimpinan. Kajian tentang hasil kerja Achebe yang memberi tumpuan 
kepada pengikut masih belum diterokai. Oleh itu, kajian ini dijalankan dengan tiga 
objektif: a) untuk menerangkan cara Achebe menggambarkan pengikut dan kuasa 
mereka dalam novel Arrow of God, A Man of the People dan Anthills of the 
Savannah dari zaman pascakolonial dan untuk menerangkan sebab pengikut tersebut 
digambarkan sedemikian, b) untuk mengenal pasti tipologi pengikut dalam novel 
tersebut, dan c) untuk menunjukkan cara tindakan pengikut menyumbang kepada 
kegagalan kepimpinan dalam novel tersebut. Perspektif teori yang menjadi kerangka 
kajian ini ialah Teori Pascakolonial Homi Bhabha, iaitu Of Mimicry and Man: The 
Ambivalence of Colonial Discourse dan Pedagogy of the Oppressed oleh Paulo 
Freire. Data diperoleh menerusi analisis novel tersebut dengan menggunakan analisis 
sastera. Gaya bahasa sastera seperti metafora, perumpamaan dan personifikasi telah 
digunakan untuk menerangkan dapatan kajian. Dapatan kajian menunjukkan cara 
para pengikut tersebut menggunakan kuasa mereka adalah berlainan dalam ketiga-
tiga novel. Pengikut dalam A Man of the People bertindak sebagai objek yang 
menggunakan kuasa mereka secara membuta tuli dengan menyokong ketua mereka. 
Tindakan ini membawa kepada kegagalan kepimpinan. Walau bagaimanapun dalam 
Arrow of God, para pengikut bertindak sebagai subjek yang menggunakan kuasa 
mereka dengan mencabar ketua mereka. Tindakan ini membawa kepada perubahan 
status quo. Kuasa mutlak yang telah diberikan oleh para pengikut tersebut kepada 
ketua mereka pada peringkat awal menyumbang kepada kegagalan kepimpinan. 
Dalam Anthills of the Savannah, wujud kedua-dua tipologi pengikut (objek dan 
subjek). Tindakan sesetengah pengikut yang sengaja membiarkan ketua mereka 
membuat tindakan yang salah menyumbang kepada kegagalan kepimpinan. Dapatan 
kajian yang diperoleh menunjukkan keperluan mengkaji novel Achebe dari 
perspektif pengikut. Kajian ini juga memperkaya bidang pengetahuan berkaitan 
kajian pengikut. Penggunaan teori Homi Bhabha yang lazimnya digunakan untuk 
kepimpinan dalam wacana pascakolonial didapati juga sesuai digunakan untuk kajian 
pengikut.  
 
Kata kunci: Kuasa pengikut, Pascakolonial, Tipologi, Tindakan pengikut, 
Kegagalan kepimpinan 
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Abstract 
Chinua Achebe is a renowned African writer whose works have been widely studied. 
The present study approaches Achebe’s three novels from followership perspective 
against the familiar leadership perspective in previous studies. Studies on Achebe’s 
works which focus on followership remain unexplored. Therefore, this research was 
conducted with three objectives: a) to describe how Achebe portrays the followers 
and their powers in Arrow of God, A Man of the People and Anthills of the Savannah 
from the post-colonial period and to explain why they were portrayed in such a 
manner,   b) to identify the typologies of followership in these novels, and c) to show 
how the followers’ actions contributed to leadership failure in these novels. The 
theoretical perspectives that framed the study were Homi Bhabha’s Post-Colonial 
Theory that is, Of Mimicry and Man: The Ambivalence of Colonial Discourse and 
Paulo Freire’s Pedagogy of the Oppressed. The data were obtained by analysing the 
novels using literary analysis. Literary devices such as metaphor, simile and 
personification were applied to explain the findings. The findings show that the ways 
the followers exercised their powers are different in the three novels.  The followers 
in A Man of the People behaved  as  objects  who  exercised  their  powers  blindly  
in support  of  the leaders  which  led  to  the  leader’s failure. However, in Arrow of 
God, the followers behaved as subjects who exercised their powers to challenge the 
leader which led to a change of the status quo. The absolute powers accorded the 
leader initially contributed to his failure. In Anthills of the Savannah, the two 
typologies of followership (objects and subjects) are present. Some followers who 
condoned the wrong actions of the leader contributed to leadership failure. The 
findings have established the need to study Achebe’s novels from followership 
perspective. The study has also enriched the body of knowledge on followership 
research. The application of Homi Bhabha’s theory which is commonly used for 
leadership in post-colonial discourse has been found to be also suitable for 
followership studies.  
 
Keywords: People’s power, Post-colonial, Typologies, Followers’ actions, 
Leadership failure 
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CHAPTER ONE 
INTRODUCTION 

 

1.1 Background of the Study 

Research on followership started in the late nineties and are few in number. Baker 

(2007) for example, points out that research on followership began in 1955 and 

asserts that literature in the social sciences had discussed followership for several 

decades prior to this time. Baker acknowledges Kelly’s (1988) contribution to 

followership study and points out that people should not assume that discussion in 

the field of followership started in 1988 with Kelly’s In Praise of followers. He 

observes that Kelly’s study is noteworthy because of its novel proposal that followers 

had an active role to play in organizational success and that success was not solely 

dependent on dynamic leaders alone. 

 

Challef (1995) shares the same position that followers have an active role to play in 

the success of an organization and posits that followers are more than passive 

subordinates. Baker (2007) acknowledges the works by Kelly (1998) and Chalef 

(1995) as primary works on which subsequent discussions on followership were 

based and that before long a small but growing body of work about followership 

developed into a field of its own (Baker, 2007). Works such as that of Riggio (2014) 

affirm that leadership could no longer be studied in isolation or with a small 

reference to followership. Baker stresses that followership has been less studied and 

he attributes this to leadership theory (Carlyle 1906) which posits that leaders 

actively led and the followers passively and obediently followed. The implication of 

Carlyle’s theory is that one is either a leader or nothing more of importance since the 

theory attaches little importance to followers. Carlyle’s (1906) Great Man theory of 

leadership posits that leaders are born and that natural abilities are inherited.  Carlyle 
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(1906) argues that some people are born with the ability to lead and that leadership is 

not something that can be developed. It is on this premise that Baker (2007) submits 

that The Great Man Theory has carved out a role for followers which is to obey the 

directives of the leaders and mimic their actions faithfully and with undoubted 

loyalty. He also discusses a situation where leaders are perceived as holding a 

position of authority that is fixed and static. Since this position is honored and 

idealized, the followers would think less about leaders-followers relation; but think 

more about the leaders. 

 

Kelly’s (1988) proposition that followers also play a role in the success of an 

organization is particularly relevant to the objective of the present study in the sense 

that it makes the present researcher explore the possibility that the followers in the 

novels under study may have played some roles in the failure of the leaders. This 

perspective challenges the claim by previous research on Achebe’s works (Agrawal 

2015, Kehinde 2008) that leadership failure is solely dependent on the leaders and it 

makes the followers to be more than passive subordinates. In addition, when 

followers have already been stereotyped to behave in a predictable manner as 

articulated in the Great Man Theory of leadership, a research such as the present one 

that dwells on a new perspective that could change the narrative about leaders-

followers relation is desirable. Such a research would unravel whether the followers 

have evolved or they remain as projected by the Great Man Theory.  This new 

perspective focusses on followership and their power in Achebe’s A Man of the 

People, Arrow of God and Anthills of the Savannah. 

As in research on followership generally, literary research so far about followership 

(Andu, 2015; Figueroa, 2012; Hallowell, 2015) are few. They are also not about 
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followership on the novels of Achebe. Though Ibironke’s (2001) study about 

followership in Achebe’s Anthills of the Savannah and Nwafor-Orizu’s (2011) 

research about the disillusionment and alienation of the people in selected African 

novels discuss followership in Achebe’s fiction, these studies focussed more on the 

predicament of the people after independence rather than on the power of the people. 

What this implies is that the unimpressive state of research on followership as 

expressed by scholars (Baker, 2007; Challef, 1995) also affects followership research 

on the novels of Achebe. This situation affirms a noticeable gap in research on 

followership in literary studies and in the novels of Chinua Achebe.  

 

 People’s power in this study means people’s resistance against abuse of power. The 

present study looks at people’s power against the backdrop that most past studies 

examine power mainly from the perspective of leaders and the powers they wield 

(Agrawal, 2015; Akwanya, 2013; Ezeugwu, 2009; Macheka, 2014). The present 

research, therefore, is a departure from the previous modes of looking at power. The 

deviation is strenghtened by the Foucault’s proposition “that power is diffuse rather 

than concentrated”, that it is “embodied and enacted rather than exclusively 

possessed, discursive rather than coercive and constitutes agents” (Foucault 1982, p. 

793) that belong to everybody.  ‘Power’, according to Foucault, ‘is everywhere’ and 

that it is essential to resistance (Foucault 1982, p. 793). Foucault argues that 

resistance is a function of power. It is the interpretation of power in such manner by 

the present study that could show whether the people in the novels under study also 

possess powers.  
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The selected post-colonial novels of Achebe for the present research belong to the 

literary corpus commonly referred to as post-colonial literature. According to 

Bonnici (2004), post-colonial African writing is marked by a strong reaction against 

negative stereotypes woven around Africa during the colonial period and that African 

writers such as Tutuola, Ekwensi, Achebe, Okri, Soyinka, Ngugi and Dangarembga 

use their art to challenge colonial stereotypes of Africa and her people. 

 

 In their book titled The Empire Writes Back, Ashcroft, Griffiths and Tiffen (1989) 

trace the origin of post-colonial literature to 1960s. This was a period when African 

writers challenged the biased and unbalanced narratives of Europe about Africa. 

Writers such as Achebe, Senghor, Diop, and Ngugi draw attention to what they call 

the Euro-centric perspectives with which colonial and western writers present the 

story of Africa (Achebe 1975, Ngugi 1972). The writers were dissatisfied with 

European narratives that present African story from the self-serving perspective of 

Europe (Achebe 2012). It is the resolve of the African writers to tell the story of 

Africa from the African perspective that gave rise to a body of literature that is 

referred to as post-colonial literature (Bonnici 2004). Colonialism produced in the 

colonized people a way of talking back to the colonialists against regarding African 

people as uncivilized and barbaric in dire need of salvation (Okafor 1988) Achebe, a 

prominent African writer captures this resolve of the post-colonial writers succinctly 

when he declared in his work, Morning Yet On Creation Day that “I would be quite 

satisfied if my novels (especially the ones I set in the past) did no more than teach 

my readers that their past with all its imperfections was not one long night of 

savagery from which the Europeans acting on God’s behalf delivered them” 

(Achebe, 1975, pp. 44-45). This declaration is to prove the point that contrary to 
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European narratives, his works have shown that African is not a dark and uncivilized 

continent as portrayed by colonial writers. 

 

In order to understand post-colonial discourse, a study of Ashcroft, Graffiths et al. 

(1989) which identified three concerns of post-colonial discourse is imperative. 

These concerns are reclaiming spaces and places, asserting cultural identity and 

revisiting history. Ashcroft et al. argue that because colonial rule had displaced and 

dispersed indigenous Africans from their homes, post-colonial literature attempts to 

contest the resulting alienation by restoring a connection between the indigenous 

people and their original homes through description, narration and dramatization. On 

cultural identity, Ashcroft et al (1989) argue that post-colonial literature seeks to 

assert the richness and validity of indigenous culture to restore pride to the practices 

and tradition of the indigenous people. Finally, post-colonial literature revisits 

history by discussing issues from the point of view of the colonized. The literature 

does this by presenting an alternative narrative to the colonial narrative which 

generally distorts African history. Post-colonial literature regards this as writing back 

to the centre. Related to this, according to Ashcroft et al. (1989), is that in Africa, 

Middle East and India literature, one often comes across characters who are 

struggling with their identities in the wake of colonization and since colonial rule is 

designed to strip the indigenous people of their identities, the struggle to retain these 

identities becomes difficult and at times impossible. This scenario manifests in 

Achebe’s novels. 

 

 Achebe reflects the three concerns raised by Ashcroft et al. (1989) in his post-

colonial novels. In Things Fall Apart and Arrow of God, his extensive discourse of 
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the culture and tradition of the Umuofia and Umuaro people through their marriage 

ceremonies and numerous religious and social festivals is a way of revisiting history 

to assert the cultural identity of Africa before colonial rule. In Anthills of the 

Savannah, Ikem and Beatrice’s opposition to Sam is based on their conviction that 

African leaders such as Sam should be guided by a sense of African history. 

 

These concerns are also reflected in the attempt by characters such as Ezeulu, in 

Achebe’s Arrow of God and Chief Nanga and Sam in A Man of the people and 

Anthills of the Savannah respectively who think they can still assert their cultural 

identity by accommodating both African and colonial cultures at the same time thus 

making them to be ambivalent. This put them in a situation where they struggle with 

both their native and colonial identities. But the ordinary African people who have a 

sense of their history see a contradiction in this cultural incongruity and they 

challenge the actions of the leaders. This leads to confrontation with the leaders.  

 

In addition, in reflecting these concerns, Achebe’s novels are a significant source for 

a better understanding of Post-Colonial discourse (Gigandi 1991). The novels not 

only put forward a critique of colonization and its aftermath on African people, they 

also reflect Achebe’s knowledge of how colonialism operates and shows the 

response of the people to colonial invasion. He examines the colonial methodology 

and provides an alternative narrative (Gigandi 1991). 

  

 The post-colonial discourse in Achebe’s works are situated in two periods of African 

history (Ojinmah, 1991; Lakshima, 2016). The first period are those works that are 

concerned with the Pre-Colonial and Colonial history of Africa. Such works include 
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Things Fall Apart and Arrow of God which address some of the issues highlighted by 

Ashcroft et al. (1989) as being the concerns of post-colonial discourse. In both 

novels, Achebe comprehensively projects the culture and traditions of Africa before 

the advent of colonialism in order to show to Europe that African people did not first 

hear of culture and civilization from the Europeans “acting on God’s behalf” 

(Achebe, 1975). In the novels, Achebe examines the contact of colonialism with 

native Africans and the effects this contact have on the lives of the natives. In Things 

Fall Apart, Achebe not only shows the vibrancy and sacredness of African culture 

before the advent of colonialism, but also goes further to show the determined 

resistance of the African people to the imposition of Western culture. This results 

into a clash. This clash of culture defines the relationship between the colonialists 

and the natives. In Arrow of God, colonialism has been fully established and the 

African people live under the shadows of a Colonial administration headed by a 

White District Officer determined to impose European culture on the natives. The 

resultant altercations between the African people and Captain Winterbottom is due to 

the convictions of each of the warring parties (Europe and Africa) of the supremacy 

of their culture over the other. 

  

In the second period with works such as No Longer at Ease, A Man of the People and 

Anthills of the Savannah, Achebe turns his attention to the fate and state of Post-

Colonial Africa in the hands of indigenous leaders. His concern is about what has 

become of the African nations after independence. In A Man of the People and 

Anthills of the Savannah, Achebe shows how the African nations and people have 

fared after independence in the hands of their own people. In No Longer at Ease, 

Achebe shows the effects of western education on the character of Obi Okonkwo. 
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Achebe portrays Obi Okonkwo, who is the protagonist of the work, as a western-

educated African who betrays the hope of his people that he would use his western 

education as a vehicle to champion their aspirations in the new independent nation. 

 

1.1.1 Achebe and his Works 

The choice of Achebe and three of his novels for the present research is informed by 

his esteemed reputation and the profundity and universal acceptance of his works.    

Literary scholars, researchers, critics and students alike have always been interested 

in the works of Chinua Achebe because he is one of the most important writers from 

Africa whose works are relevant to contemporary society (Nnolim 2011, Nkosi 1998; 

Ojinmah 1991). He is the author of five novels, many short stories, poetry 

collections, essays and a memoir. His first short story, Marriage is a Private Affair 

was published in 1952. His other story collections include The Sacrificial Egg and 

other stories (1962), and Girls at War and Other Stories (1972). His Poetry 

Collections appear under the title Beware Soul Brother and Other Poems (1971) and 

Christmas in Biafra and Other Poems (1973). 

 

Achebe has won many awards including The Man Booker International Prize in 

2007, The Commonwealth Poetry prize, The Dorothy and Lillian Gish Prize and The 

Nigerian National Merit Award, which is Nigeria’s highest honour for academic 

excellence. Things Fall Apart, published in 1958 is his best known novel. According 

to Achebe’s agent, the Wylie Agency (2013) the novel has been sold between fifteen 

and twenty million copies and translated into more than sixty languages as it 

celebrates its 55th year of continuous publication. As someone born in a country 

which was under colonial rule, themes of colonialism and its effects on African 
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politics, failure of both leadership and followership, clash of civilization and religion 

dominated his literary works. All these are portrayed in Achebe’s novels such as 

Things Fall Apart, Arrow of God, A Man of the People, No Longer At Ease and 

Anthills of the Savannah and in his essay, Home and Exile. 

 

 Achebe’s novels are works of fiction and are being studied as such, but the fact that 

the works reflect the realities in most African nations is equally not in doubt 

(Ibironke, 2001; Nnolim, 2011; Saikia, 2015). Saikia (2015, p. 88) posits that 

“Achebe wrote not only to record the African, especially Nigerian life but to analyse 

the reality experienced by the native people in different times and situations”. 

According to Saikia, Achebe believes it is absurd to think of art as something pure 

and autonomous which comes into existence by itself in “an aesthetic void” (2015, p. 

88). Saikia also posits that Achebe’s aim “was to make his fiction an instrument of 

awareness seeking to elevate the social reality to a higher level” (p. 88). Nwagbara 

(2011), shares Saikia’s views as he also submits that Achebe’s fiction is “a derivative 

of the corpus of “veriviable”, (p.3) realistic literature on militarism in Nigeria’s 

postcolony. According to Nwagbara (2011), that is the truth about Achebe’s fiction. 

  

Moreover, Achebe is clear about the concern of his novels with Africa and Nigeria 

especially when he declared in an interview in 2013 that his country, Nigeria, has 

had a complicated colonial history and that his works have examined that part of 

Nigeria’s story extensively. According to him, “No longer at ease, A Man of the 

people and Anthills of the Savannah tackle “Nigeria’s burden of corruption and 

political ineptitude” (Achebe, 2013, p. 2) that are associated with the post-colonial 

leaders in these works. In an earlier interview with Paris Review in 1994, Achebe 
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declares that writers are not only writers but are also citizens and that serious art 

should serve humanity. In his Biafra memoir, There was a Country, (2012) Achebe 

states that art and community in Africa are clearly linked and that the African art has 

not been distilled, purified, and refined to the point where it has lost all traces of real 

life and vitality of the street, like art from some advanced societies. 

 

1.1.2 Achebe’s work within the framework of Post-Colonial Literature 

After the Second World War, many African, Asian and other colonized countries 

started agitation for independence from the Colonial rule. The independence of many 

of these countries in the 60’s and 70’s gave rise to writers who made their people’s 

encounter with colonial rule the concerns of their works. One of such writers is 

Chinua Achebe whose works expose the biases in English fiction and criticism 

(Alam 2014). One of such works is Things Fall Apart which continues to elicit 

critical responses about Achebe’s reaction to colonial narratives of Africa. The novel 

is Achebe’s way of writing back to the centre and a move to re-present and re-direct 

Africa’s history from negative Eurocentric narratives (Alam 2014, Palmer 1972). 

 

The Post-Colonial discourse of Things Fall Apart is anchored in its Afro-centric 

narrative. This type of narrative helps Africa to regain belief in itself and puts away 

“the complexes of the years of denigration and self-abasement” (Achebe, 1975 p. 

44). Achebe discusses the mission of his art. According to him, his mission is to 

educate his readers about their past which he states is not marked by savagery and 

bestiality (Achebe, 1975). He specifically indicts the view of Africa expressed by 

Joseph Conrad in Heart of Darkness. He regards Conrad’s novel as a reflection of 

European racist assumption of the so-called darkness or inferiority of the Black 
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people. In An Image of Africa (2004), Achebe dismisses Conrad’s portayal of Africa 

as offensive, deplorable and racist and he is critical of the west which celebrates the 

work as a classic in spite of his apparent racism. He argues that Conrad could not 

have written an African novel that captures the essence, fragrance and nuances of 

Africa since Conrad belongs to the tradition of those who present Africa without 

emphasis on its cultural nuance and interiority. 

 

Achebe’s other works such as A Man of the People and Anthills of the Savannah 

examine the transition of Africa from Colonial to post-colonial and the effects of this 

transition on the people. The works chronicle the emergence of a metropolitan Africa 

trying to cope with new elites who are now in control of power that was hitherto in 

the hands of the white man. 

 

In looking at Achebe’s Post-Colonial works, it is contentious to assume that the term 

post-colonial refers to the period when the colonies of ex-European empires became 

independent sovereign states. The weakness of this assumption is to think that 

colonialism came to an end with the independence of the Colonial states. This is not 

the case. The reality in the novels is that Colonialism continues in the so-called 

independent African nations in the form of Neo-Colonialism and this manifests in 

varying forms. Political independence in these nations have not solved the political, 

economic and cultural challenges which African people think they would overcome 

with independence.  What happened after independence in most African nations as 

reflected in Achebe’s works is that the Colonial Masters were replaced by indigenous 

Masters who behave like the Colonialists. New African elites emerged in the so-

called independent nations as political and economic leaders and before long, they 
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started behaving like the white colonialists. They sustain the old Colonial rule 

through exploitation of fellow Africans and on a scale larger than the colonial 

masters. What Achebe shows in works such as A Man of the People and Anthills of 

the Savannah is that at the end of the day, independence turns into misery and 

deprivation for the majority of the people. The people’s hopes were shattered. 

Independence become a nightmare for the ordinary people. The people’s 

disappointment leaves them with two options: to either challenge the status quo or 

collaborate with it by waiting for crumbs from the master’s table. While some of the 

people conducted themselves as collaborators in these works, others summoned the 

courage to challenge the status quo. 

 

 1.2 Statement of the Problem 

 Research to date on the novels of Achebe has largely excluded followership and 

their powers (Anyawu 2010; Bhargava 1990; Makau 2014; Mccormmik 2009; 

Nwafor-Orizu 2011; Lakshmi 2016; Tsang 2001). Followers and their powers means 

people’s power in the present study.  Most of these researches have looked into 

diverse subject matters in the novels of Achebe but not followership. For example, 

Anyawu’s study is about the adaptation of A Man of the People as a stage drama. 

Anyawu adapts the novel into a play which he staged in order to determine whether a 

play can promote theatre culture among the Ibo ethnic nationality in Nigeria. The 

study found that adaptation and dramatization could revive Igbo culture and improve 

literary appreciation among the people (Anyawu, 2010). On his part, Bhargava 

(1990) traces the effect of the values of the traditional African society on the 

protagonists in Achebe’s novels. The study revealed how traditional values affect the 

actions and conduct of Achebe’s protagonists. Makau (2014) on his part examines 
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the rhetorical strategies employed by Achebe in his novels. The study discusses 

characters in Achebe’s novels from the way Achebe creates them. The impacts of 

colonial administration on indigenous African culture was the concern of Lakshmi in 

his study (Lakshmi, 2016). 

 

Previous studies on Achebe also discussed the failure of leaders with little attention 

to the contribution of the followers to this failure (Agrawal 2015; Akindola & 

Ngwube 2015; Kehinde 2008; Nnenna 2014; Nnolim 2011; Nwagbara 2012; Ogbeidi 

2012). The studies only revealed how the leaders have failed the people. Achebe’s 

main characters in these studies are elites and indigenous leaders whom he saddled 

with the responsibility of leadership and failed. This failure deserves to be critically 

examined because of the need to explore the role of the followers in leadership 

failure. The present research shift of focus to followership was also informed by the 

belief that studies (Agrawal 2015, Nnolim 2011; Nwagbara 2012; Ogbeidi 2012) that 

have held the leaders solely responsible for the failure of African states and societies 

overlooked a critical segment of the population, the followers, who are supposed to 

moderate the powers of those at the helm of affairs and check their excesses. This 

was the problem that the present study identified and examined. Therefore, the 

present study fills in this gap and thus expands the research on Achebe’s works by 

looking at followership and their powers in A Man of the people, Arrow of God and 

Anthills of the Savannah. 

   

In The Trouble with Nigeria, Achebe (1983) discusses how the followers can be 

made to exercise their powers to serve as a positive influence on the leaders. In this 

work, Achebe is emphatic that it is the duty of the enlightened citizens to lead the 
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way in the discovery of good leaders and at the same time create a conducive 

atmosphere for their emergence. Ibironke appears to agree with Achebe when he 

writes that the most important concern of Achebe in Anthills of Savannah is how the 

common people would know that the world belongs to them and strive to take 

possession of it by overcoming their political apathy and empowering themselves to 

take charge. He opines that this would occasion an equilibrium in the asymmetric 

relations in the society (Ibironke, 2001). 

  

Ezeugwu (2009) and Ibironke (2001) draw attention to the need for researchers to 

pay more attention to followership study. Ezeugwu (2009) underscores this when she 

questions the conventional wisdom in looking only at leadership failure without 

looking at the role of the followers and argues that attention should also be paid to 

what has led to the emergence of bad leaders. In addition, Gonyo and Moyo (2013) 

also argue that followers in A Man of the People cannot be exonerated from the 

emergence of bad leaders because they do not fight for what would benefit the whole 

society but are only interested in what would benefit them.   

  

The present study examines the ways Achebe portrays followership and their powers 

and describes how the follower’s actions contributed to leadership failure in A Man 

of the People, Arrow of God and Anthills of the Savannah. This is done within the 

post-colonial theoretical perspective of Homi Bhabha’s Of Mimicry and Man: The 

Ambivalence of Colonial Discourse (1994) and Paulo Freire’s Pedagogy of the 

Oppressed (1970). Bhabha’s theory discusses how the colonized try to imitate his 

master but end up becoming an unauthentic replica of the colonizer and at the same 
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time losing his indigenous cultural identity. Paulo Freire’s typologies of followership 

in Pedagogy of the Oppressed guided the classification of followers in the novels. 

    

In examining followership and their powers, the researcher looks at past literary 

studies on power and discovers that they have not focused on people’s power. Some 

of them focused on other variants of power such as Rutere (2009) on patriarchal 

power; Diabate (2011) on genital power; Mohammed and Yahya (2016) on 

transgressing power and Omotosho and Emeka (2014) discourse study of power in 

Arrow of God.  Rutere (2009), for example, examines the selected novels of Ngugi 

wa Thiong’o which focused on patriarchal power. The study analyses the selected 

novels by paying attention to the various strategies that women use to respond to 

patriarchy and exposes the patriarchal challenges and constraints that women face in 

their bid to deconstruct patriarchy. The issue in the study is not about people’s power 

but the power of patriarchy and how patriarchal system is a stumbling block to 

women’s progress in most cultures. 

 

Another type of power which is not people’s power is genital power by Diabate 

(2011).  He studied two novels and a film by Echenwa, Ekotto and Bekolo using 

post-colonial feminist approach. The study is about the struggle by women characters 

to challenge denigrating views of their sexuality by men. To do this, the women 

resort to female sexuality in the form of wielding menstrual cloths and engaging in 

other practices that the society regards as taboo as a weapon of resistance. Though 

Diabate’s study is on power, it still leaves a gap since its power discourse is different 

from that of the present study. 
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The work of Mohammed and Yahya (2016) is a study of Transgressing Power and 

Identity Reformation in Martin Amins’s Money using Foucauldian theory of power. 

Omotosho and Emeka (2014) employ Fairclough’s approach of Critical Discourse 

Analysis (CDA) in their study of power in Achebe’s Arrow of God.  Foucauldian 

theory of power posits that power is not restricted to any given group, it is dispersed; 

that no single entity or institution wields a monopoly of power. They look at the role 

applied by transgression as a technique of subverting the common discourse of 

power in the field of identity re-formation. Transgressing power examines the 

violation of the normal and familiar trends of literature in order to circulate a new 

discourse through which a new identity is reframed. Furthermore, the discourse of 

The Power of the Unknown in Achebe’s Arrow of God by Akwanya (2013) and A 

Critical Pragmatic Analysis of the Discursive Expression of Power Dominance in 

Chinua Achebe’s Arrow of God by Omotosho and Emeka (2014) reinforce the need 

for a study of people’s power in the novels of Achebe.    

 

 There are other studies on the novels of Achebe which focus on other forms of 

power.  Nwagbara (2012) examines the concept of dominance and control of power 

in Achebe’s Arrow of God. To show dominance of power, the study focusses on the 

altercation between Ezeulu and Assistant District Officer, which it traced to 

differences in their cultural background and the manner each perceives power. 

 

 Peter and Muggadam (2015) have also discussed power relations in Achebe’s 

Things Fall Apart. It is a study which sets out to determine dominance of power 

between two unequal characters in Achebe’s Things Fall Apart. These two characters 



17 
 

are the English District Commissioner symbolizing Colonial power and Obierika, an 

African symbolizing the colonized. 

 

 Agrawal’s (2015) work focuses on how power is abused in Achebe’s Arrow of God 

by the leader using the manner Ezeulu interprets and exercises power over Umuaro. 

It presents a society that is virtually paralyzed as a result of power contest among 

leaders and followers. Agrawal finds that Ezeulu abuses his power which leads to 

revolt against his leadership. Though these studies examine power relations between 

the leaders and the followers they still pay little attention to people’s power. 

Apart from the dearth of research on people’s power in most literary studies, there is 

also a research gap in the study of followership. Research on followership in 

literature are few and they are not on the novels of Achebe. Andu (2015) Figueroa 

(2012) and Hallowell (2014) have studied followership but not on the literature of 

Achebe. They have argued in their respective works that followers show their powers 

through resistance to bad leadership and that more and more people are challenging 

the status quo. 

  

In his study of followership in Philip Roth and other novels, Andu (2015) situates the 

concern of rebellious novels as portraying the resolve of the followers to reject the 

reigning and repressive ideologies. Figueroa (2012) on his part studied four post-

colonial novels by Caribbean writers by presenting the people’s resistance to the 

domination and dictatorships of Western powers. Hallowell (2014) juxtaposed the 

lessons of social injustice and racism experienced by West African masses under 

colonial rule with what independence meant for the people. In Courageous 

Followership, Exile and Leadership in West African Political Fiction, Hallowell 
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(2014) argues that barely a decade after independence in several West African 

nations, it becomes apparent that the new leadership could not fulfill the aspirations 

of the masses and the citizens realized that the more they cried for change, the more 

things grow worse. It is this realization that spurred the followers, symbolized by the 

writers, to champion opposition to bad leadership through their writings.  

 

These three studies, Andu (2015), Figueroa (2012) and Hallowell (2014) examined 

the use of fiction to criticize the misrule of the leaders and how it serves as a vehicle 

for the generality of the followers to rise up against the leaders. Hallowell observes 

that the writers and the followers suffered numerous deprivations in their struggle, 

but in spite of this, the work illustrates the price of courageous followership. 

 

From the foregoing, what the discourse has revealed is that a great deal of research 

has focused on leadership and other variants of power. The literature is yet to fully 

discuss followership and their powers in the novels of Achebe and how the 

followers’ actions have contributed to failure of the leadership. The present study 

tries to fill in this gap. 

   

1.3 Research Questions 

1. How does Achebe portray the followers and their powers in Arrow of God, A Man 

of the People and Anthills of the Savannah from the post-colonial period and why 

does he portray them in such manner?  

2. What are the typologies of followership in Chinua Achebe’s Arrow of God, A Man 

of the People and Anthills of the Savannah? 
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3. How do the followers’ actions contribute to leadership failure in Chinua Achebe’s 

Arrow of God, A Man of the People and Anthills of the Savannah? 

 

1.4 Research Objectives 

The objectives of this research are: 

1. To describe how Achebe portrays the followers and their powers in Arrow of God, 

A Man of the People and Anthills of the Savannah from the post-colonial period and 

to explain why the followers were portrayed in such manner. 

2. To identify the typologies of followership in Chinua Achebe’s Arrow of God, A 

Man of the People and Anthills of the Savannah using Paulo Freire’s Pedagogy of the 

Oppressed  

3. To show how the followers’ actions contributed to leadership failure in Chinua 

Achebe’s Arrow of God, A Man of the People, and Anthills of the Savannah. 

 

1.5 Scope of the Study 

This study examines people’s powers in three novels of Chinua Achebe within the 

Post-Colonial framework. The novels are Arrow of God (1974), A Man of the People 

(1977) and Anthills of the Savannah (1987). Arrow of God and A Man of the People 

were first published in 1964 and 1966 respectively. 

 

The study refers to the powers of the followers as people’s power. In the present 

study, followers and people are used interchangeably and the people do not include 

characters such as Winterbottom, Ezeulu, Chief Nanga, and Sam. The study regards 

all these characters as the leaders. All the works under consideration are novels and 

the researcher settled for novels and not plays because Achebe is a novelist and not a 
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playwright. He did not publish any play until he died in 2013. The selected novels 

constituted the primary materials of study and the data for the study were obtained 

from them. 

 

The selection of the three novels out of the five novels published by Achebe was 

based on the objectives of the present study. The subject matter of the works fit into 

post-colonial literature which forms the fulcrum of the present research. The study 

concentrates on Arrow of God, A Man of the People and Anthills of the Savannah and 

they were considered representative enough of the post-colonial periods that the 

present study explored. Arrow of God represents a period in the life of the African 

people when the people encountered colonialism and how they related with it. The 

novel concerns itself with post-colonial discourse in a colonial setting. A Man of the 

People and Anthills of the Savannah are post-colonial in their settings and discourse. 

A Man of the People represents that phase in the life of Africa when the colonialist 

have relinquished power and power has been transferred to indigenous leaders. The 

plot focuses on the conduct of both the leaders and the followers after independence. 

Anthills of the Savannah is also about the post-colonial era in Africa but a military 

dictator is in charge of the affairs of an independent nation.  In addition, what also 

informed the choice of the three novels is that the way Achebe presents power 

relations between the leaders and the followers provides answers to the research 

questions and the actualization of the research objectives. 

 

The data for the present study are from three selected texts. Interviews or 

observations methods were not used because the study is a document research and 
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the textual data served the objectives of the study better since the study was not 

designed as a field research. 

 

The study employed literary analysis method using Homi Bhabha’s theory of 

mimicry (1994) and Paulo Freire (1970) typologies of followership as the theoretical 

perspectives which helped in the interpretation of the data. The two perspectives are 

post-colonial perspectives. 

  

 1.6 Significance of the Study 

 1.6.1 Significance to the body of knowledge on followership 

The power of the followers which this study explored is a shift from previous studies 

which were not about the followers but about the leaders. The significance of this is 

that the study changed the research status quo from a predominant leadership studies 

to followership. By focusing on the powers of the followers in the novels and how 

they contributed to leadership failure, the study has provided a new angle with which 

scholars can look at Achebe’s novels. The study has provided a new lens with which 

the novels of Achebe can be studied beyond failure of leadership. The study has also 

negated the scholarly assertions that Achebe’s concern in his works is failure of the 

leaders. This research has shown that it is not completely so, that the works are 

equally about the failure of followers. The study has also filled the gap in the 

inadequate research on followership on the works of Achebe. In addition, the study’s 

application of Homi Bhabha’s theory (1994) and Paulo Preire’s Pedagogy of the 

Oppressed (1970) could also deepen scholarship as it could serve as a reference point 

in the subsequent study of the novels of Chinua Achebe. 
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1.7 Definition of Terms 

1.7.1 The People  

In this study, the people refers to the followers who are the ordinary man and 

woman, who look up to the leaders for guidance, protection and direction. More 

often than not, the people do not hold any office and when they do, they remain 

figure heads who are being controlled by the leader. Their existence and survival are 

determined by the actions or inactions of their leaders. 

 

In Arrow of God, the people includes the elders of Umuaro such as Nwaka, Akuebue, 

Ezidimili, Obika, the youth and children, and the ordinary men and women. On the 

other hand, this study regards Ezeulu as the leader of Umuaro. Captain 

Winterbottom, Wright and Clark are considered as Colonial leaders. In A Man of the 

People and Anthills of the Savannah, the people includes characters such as Odili, 

Maxwell, Eunice, Ikem, Chris, Beatrice, Elewa, the taxi drivers, the students, the 

ordinary man and woman, the farmers, traders, taxi drivers, the youth and children. 

Characters such as Sam, the Prime Minister, Chief Nanga, and Chief Koko are 

considered as the leaders. 

 

1.7.2 People’s Power 

 In this study, people’s power refers to the power of resistance of the followers 

against abuse of power by the leaders. The people do not employ strike actions, work 

stoppage and boycotts as methodologies of resistance as argued by Magno (2007). 

The methodologies of resistance at the disposal of the people in the three novels 

under study vary and they depend on the form of political, socio-cultural, and spirual 

systems being enforced by the power that be.  
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Magno (2007) regards people’s power as an unarmed rebellion which employs mass 

protests and demonstrations, boycotts, strike action, and work stoppage to bring 

about changes that are in consonant with the aspirations of the people. According to 

Magno (2007) people’s power is informed by the realization of the people 

themselves of their ability to use the powers at their disposal to make history. 

  

In literary studies, writers such as George Orwell in Animal farm, Femi Osofisan in 

Morountodun, Ngugi wa Thiong’o in I will marry when I want, Ola Rotimi in If and 

Sembene Ousmane in God’s Bit of Wood portray people’s  power in the manner the 

poor people resist unjust power. The poor people in these works mobilize themselves 

into a strong opposition force against the abuse of power by their leaders with the 

objective of putting in place a new social order that would stop their subjugation and 

abuse of power by the leaders. It is in this same frame that the present study 

examines people’s power in the selected novels under study.  

 

1.7.3 Post-Colonial Novels of Achebe 

According to Castle (2001), post-colonial writing generally looks at the effects of 

colonialism on politics, culture and the economy of the colonized nations. According 

to him, post-colonial writing is concerned with how Europe conquered and 

controlled the economy of the third world, its politics religion and culture and its 

effects on the societies. 

 

The question of the use of power by leaders whom the people have reposed their 

confidence in is a frequent theme in Achebe’s post-colonial novels. In all of these 

novels, from Things Fall Apart (1958) to Anthills of the Savannah (1987) Achebe 
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gives prominence to power relation between the leaders and the followers and 

examines the state of both the nation and the people after independence. The post-

colonial situation in these works is characterized by abuse of power and social and 

economic injustice. 

 

 The present study situates Achebe’s novels within the Post-Colonial framework by 

examining the nature of the relationship between the African people and their leader 

such as Ezeulu in Arrow of God and also examining the relationship between the 

generality of the Afrian people including Ezeulu with the colonial administration. In 

A Man of the People and Anthills of the Savannah, the study looked at how the 

African leaders who took over from the Colonial Masters after independence 

exercise their power and relate with the people. 

 

1.8 Organization of the Thesis 

The present study is organized as follows: Chapter One is the Introduction and it 

discusses the Background of the Study, Achebe’s work within the frame work of 

Post-Colonial narratives, the Problem Statement, Research Questions and Objectives, 

the Scope of the Study and its Significance. Chapter Two is devoted to Literature 

Review and it is in this Chapter that Scholarly views and studies about power and 

people’s power including previous studies on post-colonial discourse and the 

question of power in Achebe’s novels were reviewed. 

 

Chapter Three focusses on the methodology of the study and it explains how the 

research was carried out. It discussed the Research Approach, Text Selection Data 

Analysis and Ethical issues among others. The findings of the study were discussed 
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in Chapter Four and Chapter Five, which is the last Chapter, summed up the totality 

of the whole research with discussions on the conclusions reached by the study, 

implications and recommendations for future research.  

 

1.9 Summary  

This Chapter discusses the background of the study which highlighted the concept of 

Post-colonial discourse, Achebe and his works, Achebe’s works within the 

framework of Post-Colonial discourse and People’s power. It also discusses the 

Problem Statement, the Research Questions, the Research Objectives, The Scope of 

the Study, the Significance of the study, Definition of terms and Organization of the 

study.   
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CHAPTER TWO 
LITERATURE REVIEW 

 
 2.1 Introduction  

People’s Power in the selected post-colonial novels of Chinua Achebe calls for a 

review of relevant literature on followership and leadership literature, the concept of 

power, the concept of people’s power, Post-Colonial literature, Achebe’s works as a 

response to colonial narratives, the question of power in Achebe’s novels and the 

theoretical perspectives. This is what this chapter has done. 

 

2.2 Followership and Leadership Literature 

 Research on followership and leadership literature has been leader-centric. Riggio 

(2014) argues that the leader-centric approach as articulated in The Great Man 

Theory and the behavioral approaches theory of leadership which put the leader both 

in front and centre do not acknowledge the fact that leadership is not just about 

leaders, and that followers also matter. He asserts that research on followership and 

leadership literature majorly dwells on glorification of leadership and that there is, 

therefore, the need for researchers to give serious attention to followership 

development. In addition, Riggio (2014) argues that there is the need to work 

towards legitimizing the term “follower” (p.17) in order to recognize the critical role 

that followers play in co-producing leadership and to change stereotypical views of 

followers. He argues that pejorative stereotypes of followers as “sheep” (p. 17) who 

blindly follow the leadership’s orders without asking questions have ridiculed the 

term “follower” (p. 17) and made him an undesirable element. This has the tendency 

for leaders to see the followers as mere subordinates. 
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Crossman and Crossman (2011) divide leadership and followership literature into 

four overlapping categories. They are individualized or leader-centric theories, 

leader-centered theories which rely on follower perspectives, multiple leadership 

encompassing shared, distributed or collective leadership, and the followership 

literature per se. The first category, according to Crossman and Crossman (2011) 

concentrates on exceptional, top level or outstanding leaders in which leadership is 

top down by employing vision, mission statements or rule to influence its followers. 

The second category, the follower-centered perspective adapts a bottom-up approach 

which examines followers’ perspective on what constitutes effective or ineffective 

leaders. Although there is a reference to the followers, the aim of such study is to 

understand leadership. The third category acknowledges that leadership can occur 

not only among individuals that are appointed formally but also among informal 

leaders who emerge from group interactions. The forth category rejects a distinction 

between leaders and followers and suggests interdependence between the two. The 

present research conforms with the second and forth categories as the discourse is 

premised on followership-centred perspective and it seeks to establish 

interdependence between the actions of the leaders and the followers. 

 

2.3 The Concept of Power 

Looking at the powers of the followers which the present research refers to as 

People’s Power calls for an examination of the concept of power generally. This is so 

because it is the understanding and appreciation of the meaning of power that would 

foreground the meaning of people’s power. 
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Turner (2005) argues that defining power has for a very long time been a difficult 

exercise and to differentiate it from related constructs such as influence, compliance, 

control, dominance, authority status and rank can be difficult. He attributes this 

difficulty to diverse meanings of power and that any adequate theory of power must 

state clearly what it is trying to explain and the perspective from which power is 

being defined. Turner (2005) looks at power as having the capacity to cause effect 

and that it makes people or the society do things that they would otherwise not have 

done. He examined the concept of being powerful and proposed that a powerful idea 

or person or institution affects what people do or think and has a big impact on the 

society. He refers to this situation as the impact of power. Turner also explains that 

social power is when a person or people have the aura of “an intended influence” on 

others (p. 6). Another form of power that Turner (2005) identifies is the one which 

evolves from the capacity of the people to organize themselves into groups as 

members of a social or political class so as to change their condition in a way that 

would not have been possible if they had acted individually. This is what Magno 

(2007) and Borda (1985) alluded to as People’s power. This is also what the 

discourse of people’s power in the novels of Achebe examines. As Turner (2005) 

posits, the present study examines the capacity or otherwise of the people in 

Achebe’s Arrow of God, A Man of the People and Anthills of the Savannah to 

organize themselves into a class to change their condution. 

 

There is a similarity between the way Balan (2005) and Turner (2010) conceptualize 

power.  Like Turner, Balan also sees power as the capacity to impose one’s will over 

the will of others and force them to do things they do not wish to do. Balan sees 

power as a possession owned by those in authority. Balan’s (2010) understanding of 
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power is however different from that of Foucault (1982) who does not see power as 

something that is owned by those in authority. Foucault regards power as manifesting 

and acting in a certain way, more as a strategy than a possession. He regards power 

as the name given to a complex strategic situation in a particular society. Power, to 

Foucault, is not localized; it is not confined exclusively in certain institutions or 

individuals, but it is everywhere. Gaventa (2003) disagrees with Foulcault’s concept 

of power. He argues that Foucault’s power is neither wielded by individuals, 

institutions nor by classes. According to him, Foucault’s power is not wielded at all 

and is not the sole property of anybody but it is dispersed. Power to Gaventa is not 

repressive nor prohibitive, negative or exclusionary but that it can also be positive.  

 

One common pattern across this discourse is that all these scholars (Gaventer, 2003; 

Turner, 2005; Balan, 2010; Foucault 1982) all agree on what constitutes power. Their 

point of disagreement is whether power is restricted to any paricular group or 

whether it is everywhere.   

  

 Balan’s (2010) appropriation of power as solely being owned by those in authority 

does not serve the purpose of the present study. Exclusive possession of power as 

argued by him precludes the people from exercising power. Rather, it is Foucault’s 

(1982) concept of power that is most relevant to the present research as it does not 

locate and restrict power to any group, class or institution; Foucault’s power 

recognizes that the people can also wield power. Power to him is not the exclusive 

property of the leaders alone. 
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In addition, it is imperative to discuss the classical views about leaders, followers and 

power. Wren (2004) in the first chapter of Traditional Classics on Leadership 

discusses the moral purpose of leadership and how leadership should function to 

achieve societal goals and objectives. The work discusses the relationship between 

leaders and the people and the moral essence of leadership in the classical sense to 

bring out its desired end. The present study finds the study relevant in its discussion 

of the power of the state and the type of relationship that should exist between the 

people and their leaders.  

 

Wren (2004) discusses Plato’s thoughts on leadership. According to him, Plato’s 

position is that the ruler and the state should have one goal and that whatever the 

ruler says or does should be informed by what is good and proper for the people.  For 

Plato, the motivation for leadership should not be money or honor but the good of the 

people. Plato recommends the establishment of a government under the rule of 

virtuous elites. 

  

Wren (2004) also highlights Aristotle’s views on the ends of government. Though 

Aristotle agrees with Plato on the desired end of government which should be for the 

good of the people, their point of disagreement is on how to bring about this. 

Aristotle appears not to believe in people’s power as he does not think the multitude 

of the people possess more virtues and wisdom than the few. He does not believe in 

blanket democracy where all the people have their say. He therefore, canvasses for 

the rule of only wise and virtuous leaders. 
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 Aristotle’s understanding of power and governance does not provide an antidote 

against abuse of power. Aristotle’s concept of the people and their power, though 

fascinating, is restrictive and apparently exclusive of the power of the people which 

the present study explores. In contrast to the long-held meaning of ‘people’ which is 

inclusive of women, slaves, and all others, those Aristotle regards as having 

insufficient stakes in the society are not part of the people. 

 

Russeau’s opinion (as cited in Wren 2004) about the end of government runs 

contrary to that of Plato. He believes that in a state, the use of might cannot be right 

and that society should exist to prevent this. The concern of the society should be 

how to find a form of association that would defend and protect the public force of 

the person and property of each associate. Russeau advocates a social contract where 

an individual alienates his natural liberty to the community and under the guise of 

general will, protect one’s civil liberty. As opposed to Aristotle’s position, Russeau 

gives the people power in the government. The people should be involved in 

deliberations to determine the general will of the state. 

 

Wren (2004) also discusses the views of Modison on matters relating to the role of 

the people and their leaders in a state which claims to rest on popular power. To 

Modison, the proper ends of a political society should be to achieve a common good. 

In case of challenges and crisis, he suggests a new structure of government, a large 

republic that would make it difficult for the majority to organize and oppress the 

rights of others. Such a republic would also lead to the selection of virtuous leaders 

who would protect the common interest of the society. 
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Neitzihe’s (as cited in Wren 2004) position about the purpose of a state differs from 

that of Plato, Aristotle and Russeau. His position is however similar to that of Fanon 

about how colonialism is imposed on the colony through religion and the use of 

force. Neitzihe like Fanon (1963), argues that a state begins when a gang of 

predatory beasts uses all the machineries at their disposal to pounce on a population 

with their terrible claws. Neitzihe calls for a set of new leaders to free the people 

from this affliction and similar to Fanon, argues that what is required is the 

emergence of another war-like and savage leader who will liberate the people from 

the claws of the oppressors. These classical views help in the understanding and the 

nature of power, the leader-follower relationship and the purpose of government 

which are also of interest to the present research. 

   

2.3.1 Concept of People’s Power 

For an in-depth understanding of people’s power, the concept is reviewed from both 

the literary and political perspectives. The literary perspective is how people’s power 

is portrayed in fictional literary works while the political perspective portrays reality, 

it refers to the actualization of people’s power in real life and situations. 

 

Generally, people’s power depends on the presence of the people to exercise the 

power. This refers to the populace or a group within it that deems it necessary to put 

in place a force that would challenge the existing power structure. People’s power is 

a movement which mobilizes the people from the grassroots to demand change in the 

society. As a mass movement, it sets out to oppose entrenched interests; it challenges 

governments and its institutions and confronts the oppressive tendencies of the 

existing order. To achieve their objectives, the people could embark on streets 
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demonstrations and protests; they can call for work stoppage and general strikes or 

employ other strategies they consider appropriate. The ultimate goal is to change the 

existing order. People’s power according to Magno (2007) is “the capacity of the 

people to chart social circumstances that are consonant with their aspirations…this 

entails the realization of the people themselves of their own power to make history” 

(p.13). 

 

The literary perspective of people’s power is reflected in the works of Onyemelukwe 

(2014) who uses Orwell’s Animal Farm to depict people’s power. The study is an 

allegorical work on leaders and followers and it shows how the people can take their 

destiny in their own hands when the leaders fail to work for their aspirations. Manor 

farm is inhabited by animals but the affairs of the farm are administered by men. 

Very early in the narrative and due to failure of leadership, the animals revolted and 

swept out the government of Mr. Jones and his assistants, and put in place their own 

government. But the new government of the animals fail them due to the 

authoritarian attitudes of their new leaders. Onyemelukwe (2014) argues that Animal 

Farm is an allegorical work against totalitarianism with its profound irony and that 

the most profound of this irony is that under the government of Napoleon who is the 

new leader the farm witnessed a worst form of dictatorship. Napoleon increasingly 

becomes greedy and self-centred who neglect the aspirations of the common animals. 

The study, therefore, presents people’s power as failing the aspirations of the people 

since it does not meet the basis for taking over from their erstwhile rulers. Napoleon, 

the new leader, repudiates the reasons for the overthrow of Mr. Jones and transforms 

into a deadly dictator. This is a metaphor for a failed independence, it is a situation 

where the independence of the animals eventually turns into failure of leadership.   
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There are other African writers such as Osofisan, Ousmane and Rotimi who project 

people’s power in their works through the resistance of the followers to unjust 

systems (Uji 2014). They do this by presenting unarmed and non-violent class of 

people, characters who are determined to change the social, political, and economic 

systems of the society (Anyokwu 2012, Raja 2011). According to Uji (2014) African 

writers who project People’s power in their works are guided by the need for a new 

social order that would stop treating the ordinary people as victims of misrule. One 

of such writers is Femi Osofisan, a Nigerian dramatist who uses his plays to awaken 

in the oppressed people the need to take their destiny in their hands. 

 

Uji (2014) argues that in Osofisan’s drama, there is an explosion of revolutionary 

actions on stage, actions meant not only to tackle the oppressors, but to ultimately 

usher in a new society of equality and justice. Uji posits that plays of Osofisan such 

as Morountodun, Chattering and the Songs, No More the Wasted Breed, and Women 

of Owu contain the themes of revolution and that they fall into radical literature. Uji 

differentiates radical drama from non-radical drama. According to him, non-radical 

drama presents the intrusion of gods in man’s affairs and man’s action or inaction is 

as ordained by the divine design of these gods, spirits and other forces of nature 

whose powers can neither be stopped nor conquered by ordinary mortals. Radical 

dramaturgy, on the other hand, does not allow gods and other divine manifestations 

to intrude into man’s affairs. Osofisan’s drama comes across as radical and in these 

works the dramatist makes it his responsibility to ensure that the gods, spirits and 

other forces do not triumph over the power of the ordinary people. For example, the 

conflict between the state and the ordinary people in Chattering and the Song is 

resolved in favour of the people. The Farmers Movement which Leje and a few other 
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characters spearhead is a movement for freedom from the unjust government of the 

feudal Alafin Abiodun. Latoye, the people’s voice mobilized the citizenry including 

Alafin’s palace guards to rise up against the unjust rule of the monarch. This move 

depicts Osofisan’s preoccupation to demonstrate the potency of people’s power. 

 

Similarly, In No More the Wasted Breed, Osofisan dramatizes the determination of 

the poor people to challenge a tradition put in place by their rulers which used them 

as victims of sacrifice to the gods. Wole Soyinka, another Nigerian dramatist has 

explored similar theme in his play, The Strong Breed. In the society of No More the 

Wasted Breed, the ritual of human sacrifice which is an annual ceremony is 

challenged by the poor people who have always been the victims. The injunction of 

the gods has always been that the victims for sacrifice must be picked from among 

the poor. The society believes the victim, by his ritual death, would carry away the 

cumulative sins of the society and his sacrifice would usher in immediate 

regeneration of that society.  

 

For that year celebration, the gods and the ruling class decide that Biokun would be 

offered for ritual cleansing but the poor people resist this decision. They question the 

basis and propriety of the gods to make the annual sacrificial victim an exclusive 

reserve of the poor. If the society must be cleansed, the poor people ask, should the 

victim always come from the wretched and the poor? Why are the gods sparing the 

rich and the powerful? The play is built around the transformative potentials of the 

poor and what the playwright appears to be saying is that any custom that only sees 

the domain of the poor as the repository of ritual cleansing is ripe for change. When 

Saluga, a member of the poor class, challenges this practice, he is sending a message 
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to their oppressors that this discriminatory practice should be stopped. Saluga later 

interrupts the process of offering Biokun as a carrier. He openly contests the justness 

of using only the poor as a carrier of the sins of both the rich and the poor. He asks 

the gods to pick the victim from among the rich for once. In doing this, Saluga 

canvasses an end to a custom that entrenches inequality in the society. He mobilizes 

the people for a revolutionary action against Elusu, the goddess of the inland waters 

and her Priest, Togun and they succeeded. Olokun, a sea goddess which the people 

regard as the owner and custodian of the sea, is forced to declare the people the 

masters of their own fate. The end of the play heralds a new beginning for the poor 

people. The people become masters of their fate and they celebrate their new power 

with drumming and dancing (Uji, 2014). 

 

Ola Rotimi’s play, If… a tragedy of the ruled, also dramatizes people’s power. The 

plot is a total departure from his early plays such as The Gods Are Not to Blame and 

Kurunmi in its thematic concern and ideological bend. Unlike these two plays which 

concern themselves with what could be called the tragedy of the rulers, If… 

dramatizes the daily struggle of poor people who are socially, economically and 

politically deprived and are being manipulated by the power-that-be in the society. 

Anyokwu (2012) argues that Rotimi assembles diverse characters, who are 

discordant and polarized by ethnicity, moral and ideological differences but who still 

manage to come together to launch insurgents against a rampaging capitalist 

landlord. What these characters have in common is poverty and total neglect from 

the government in their daily struggle to maintain bare existence. The initial disunity 

among the people is overcome on the realization that to fight their exploitative 

landlord, they must come together as a group and use their collective power to 
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further their group interests. What Rotimi does in this play is to awaken the 

consciousness of the people to challenge the exploiters of the society. This is a 

marked difference from what he projects in Kurunmi, where the poor people are 

made to fight wars that would not benefit them but their rulers.  The general election 

gives the poor people the opportunity to show their power. Their landlord is a 

candidate for the Senate seat in this election and all the tenants, all of them, resolved 

to cast their votes for his opponent. It does not matter to them whether the opponent 

wins or loses,  what matters to the tenants is that they have united and used their 

votes which is their power to say no to their oppressors. With this move, Anyokwu 

(2012) argues that Rotimi projects the solidarity of the downtrodden in the play. 

 

Like Osofisan and Rotimi, Ngugi, according to Okoronkwo (2011) also espouses the 

revolutionary potentials of the deprived people in his works. His works reflect the 

realities of Kenya colonial and Post-colonial experience and how the poor people, 

whose cause he champions, relate to this experience.  In works such as Petals of 

Blood, The Trials of Dedan Kimathi, and Devil on the Cross, Okoronkwo (2011) 

argues that conflicts are drawn along ideological lines and the rulers are pitted 

against the ruled, the exploiters against the exploited. Ngugi’s attack against injustice 

and oppression is forceful and he champions the cause of the less- privileged and the 

marginalized. According to Okoronkwo (2011), Ngugi and Osofisan evoke their 

heroes from a historic recollection and reconstruction of real and actual incidents in 

African history to suit the aspirations of the down trodden and the evocation is done 

in a manner that people’s power would prevail over that of their oppressors.  

Okoronkwo asserts that Osofisan’s Morountodun, recreates the Moremi myth of 

struggle and injustice for the present need of the Nigerian society, and that Ngugi’s 
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The Trials of Dedan Kimathi, is an imaginative reconstruction of the heroic role 

played by the legendary leader of the Mau Mau in Kenya’s independent struggle. 

  

According to Raja (2011), the literature of Sembene Ousmane also projects people’s 

power through the actions and conduct of the followers. For example, his novel, 

God’s Bits of Wood, presents determined African rail workers who collectively 

challenged the colonialists so as to halt their being used as cheap labour and to put an 

end to their second class status.  Raja (2011) argues that the novel is a realistic 

presentation of a real life event, the 1948 Dakar strike by African rail workers against 

slave wages and repressive colonial laws. The rail workers appraise their existence 

and they come to the realization that to live a meaningful life, the status quo would 

have to change; that the French colonial policies which they regard as anti-workers 

must be challenged. The realization that they are up against the might of a colonial 

administration that would use force and all other coercive powers against them 

strengthened the resolve of the workers to take on the colonial administration. One of 

the characters, Mamadou Keita, reminds the workers how pitiable their existence is 

and compares their life with that of animals and another character, Tiemako draws 

the workers’ attention to discriminatory wages the colonial authority paid to white 

and black rail workers. This is to prepare the grounds for a strike action. The workers 

eventually embark on strike which results into power play between them and the 

colonialists. The colonial response to the strike action is repressive, but this only 

promotes solidarity among the workers. The strike is forcefully suppressed. But in 

spite of the forceful and violent suppression of the strike the workers continue to 

resist the colonial power by demanding for a new economic and political order that 

would adequately cater for the interest of the African workers. The women folk later 
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joined the struggle. They confront the colonial police with all the forces at their 

disposal. One of them, Ramatoulaye, their leader, draws the battle line when she tells 

the police to leave their land, the land which she declares belongs only to them and 

not to any white man. The more the colonizers unleash violence on the people, the 

more united they become. It is through this united front that Ousmane clearly 

demonstrates people’s power in this work. 

 

There are other literary works by non-Africans that depict people’s power in their 

treatment of the resistance of the people against bad leadership and misrule (Andu, 

2015; Figueroa, 2012; Hallowell, 2014). Figueroa (2012) examines characters’ 

creation of non-violent strategies of resistance. The work is a comparative analysis of 

four post-colonial novels by Caribbean writers that present how the people resist the 

domination and dictatorships of western powers. Figueroa found that even though the 

strategies and maneuvers of the followers do not alter the cause of history in each 

society, but they question, destabilize and undermine the autocratic governments in 

which they evolve. The work shows how the writers present political oppression 

through racial discrimination, class distinction and gender inequality in Martinique 

France in 1946, during the reign of Jean-Claude Duvalier, in Haiti from 1971-1986, 

in Cuba in 1959 when Fidel Castro came to power and finally, the Military rule of 

Puerto Rico in the first half of the twentieth century. Like the present research, 

Figueroa is concerned with the follower’s actions and the ways they create strategies 

of resistance. The followers, according to Figueroa, study their environment and use 

whatever it offers them at certain moments in their lives as weapons of resistance to 

improve their own lives and the lives of their fellow country men and women. 
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Andu (2015) examines what he called “the rebellious novels” (p. 35) which is a study 

in conformity, repression and resistance in Philip Roth and selected other novels. 

Andu espouses the “spectrum of rebellious novels” (p. 37) which he describes as the 

success of the characters in these novels to reject the reigning and repressive 

ideologies. Andu looks at the way the society often compels individuals into 

conformity. He presents the rebellious novels as portraying the way conformity 

represses the feelings and desire of characters for greater self-fulfillment. He makes a 

distinction among his characters. He identifies unsuccessful characters who are 

victims of the existing system. There are also characters who experience unhappiness 

and discontent that are traceable to the reigning ideology. He refers to other 

characters as ignorant conformists who are oppressed without recognizing it. At the 

extreme end are characters who reject the existing system and strive to create a new 

system that would take care of their aspirations. In addition, Andu (2015) describes 

followers who succumb to conformity as repressed selves, those who reject 

conformity as transgressive selves and those who recognize the significance of their 

own lives and fight for it as rebellious selves. He asserts that rebellious novels 

encourage characters and readers to reject conventional ideologies and seek out their 

own authentic identities. 

 

Hallowell (2014) in “Courageous Followership, Exile and Leadership in West 

African Political Fiction” argues just like Achebe and Ngugi that barely a decade 

after independence in several West African nations, it becomes apparent that the new 

leadership could not fulfill the aspirations of the masses and the citizens realize that 

the more they cry for change, the more things grow worse. This realization spurred 

the followers, represented by the writers, to champion opposition to bad leadership. 
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It is evident that these writers (Andu, 2015; Figueroa, 2012; Hallowell, 2014) use 

their fiction to criticize abuse of power by the leaders and called on the generality of 

the followers to rise up and use whatever power at their disposal against misrule. In 

addition, just as Hallowell observes that the writers and the followers suffer a lot of 

deprivations in their struggle and he regards this as part of the costs of the 

courageous followership, Andu stresses that rebellious novels challenge the status 

quo. Figueroa on his part argues that followers’ protests question and destabilize 

unjust systems. 

 

Magno (2007) provides the political perspective of what constitutes people’s power.  

He discusses people’s power from what it is capable of doing and to show this, he 

argues that it was people’s power that swept Marcos, the then President of the 

Philippines  out of power and the same people’s  power installed Corazon Acquino, 

his successor as the new president. He asserts that the same power would not only 

prevent Marcos from coming back but would also prevent the emergence of a new 

dictatorship. People’s power, Magno emphasizes, is driven by the aspirations of the 

people in an environment where the governments have failed to meet these 

aspirations. Such failure makes the people to organize and mobilize themselves into a 

formidable force to challenge the status quo. Magno, however, observes that such 

power is only realizable if the masses constitute themselves into well-organized 

groups and are ready to voice out their own demands in the politics of the nation. 

  

Carter (2012) traces the history of people’s power and asserts  that the term ‘People’s 

Power’ was first widely used by demonstrators in the Philippines in 1986 to describe 

the peaceful overthrow of President Marcos and it has since then become a political 
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description of peaceful uprisings for major political change. He writes that the 

popular uprisings in Tunisia, Egypt and many other countries in the Middle East in 

early 2011 heralds images and accounts of unarmed rebellion of the people against 

the authorities. He regards the “Arab Spring” as the latest manifestation of a style of 

popular resistance that starts since the late 70’s with the overthrow of Shah of Iran in 

1978 and precipitated the overthrow of the Soviet bloc in 1989. It finally prompted 

the dissolution of the Soviet Union itself between 1988 and 1991. Carter explains 

that since that time, there have been popular protests in Africa against individual 

autocracy and one party state and people’s mobilization against political corruption 

and rigging of the electoral process. 

  

Carter (2012) draws our attention to Mahatma Gandhi of India as a central figure in 

dramatizing the potential of non-violent resistance, which prompted a non-violent 

theory and strategy. He affirms that People’s power derives its legitimacy from 

expressing the rights, needs and wishes of the people that have been long suppressed 

and that more often, the rebellion represents a clear majority though there could be a 

minority who is indifferent or still supports the existing regime. Such a situation 

gives rise to two ideologically opposed peoples. Tunisia, according to Carter, is an 

example of a nation where people’s power has manifested. After 29 days of 

mounting popular demonstrations in Tunisia, the president who had imposed his 

dictatorial rule for 23 years was forced to flee the country on 14 January, 2011. The 

unrest was caused by unemployment and economic hardship which developed into 

popular uprising against the government the people considered as brutal and corrupt. 
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Borda (1985) examines people’s power beyond Magno and Carter’s mere 

conceptualization in the sense that he conducted a comprehensive research on 

People’s power in Nicaragua, Mexico and Columbia. The research focuses on how 

the strengthening of the power of formal and informal workers organizations could 

change an unjust and violent society. Employing the methodology of Participatory 

Action Research (PAC), Borda and his co-reserchers used as participant’s ordinary 

people who had the capacity to become efficient and enlightened leaders and would 

not see themselves as messiahs imposing their views on others from the top. This 

methodology enabled the study to actualize the research objective of achieving 

power and not just growth for the grassroots population. It also brought the working 

class people together to teach them how to fashion out intellectual and other tools 

they could use to put in place a people’s friendly government and leadership. The 

findings revealed that through this method the ordinary people of Nicaragua, 

Columbia and Mexico were fascinated with the concept of people’s power and that 

they understood what it meant and how it could transform their lives if successfully 

used. The research facilitates a new appreciation of power by the ordinary people. 

They now know that power could be used to fight poverty and that people’s power 

would establish justice. The new knowledge made them to unite against being taken 

for granted again by their leaders and to resist exploitation. They no longer wanted to 

be seen and treated as second class citizens; they are determined to become full 

human beings. 

  

Like Borda (1985) Stephan (2003) also focusses on what people’s power can achieve 

for the people. But unlike Borda’s (1985) study which carried out a research and 

reported its findings, Stephan’s work only discusses how popular non-violent 
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struggle can transform the Israeli-Palestinian conflict. Stephan views the conflict as a 

human tragedy that has defied political settlement for years and all the official 

negotiations have not achieved an end to Israeli occupation of Palestinian territories 

and the establishment of a State of Palestine. Stephan, therefore, proposes an 

alternative strategy which is based on civilian-led, non-violent struggle or what he 

called “people power”. To him, this alternative has the potential to transform the 

conflict. The work analyzes the tactics and strategies of collective non-violent direct 

action and shows their relevance in ending the present state of occupation.  The study 

concludes that official-level negotiations are insufficient and recommends a new 

strategy of sustained non-violent direct action involving all parties which should be 

supported morally and financially by the international community.  

 

2.4 Post-Colonial Literature  

Post-Colonial literature, according to Anaso (non-dated) is an analytical framework 

for the study of African literary works. It is also a response to the distortion of 

African history and pre-colonial reality by European writers. Achebe (1975) 

emphasizes that post-colonial literature challenges the European narrative about the 

erstwhile colonies through a patterned ideological trend that distort and deny the 

colonized of their true history and culture. It is a counter discourse aimed at 

upholding the identity of the colonized and portrays them as human beings who are 

in no way inferior to the West. The history of colonialism, Olatunji (2010) asserts, 

shows that colonized people feel the effects of colonization from the moment of first 

Colonial contact and post-colonial literature includes as its subject matter the way 

colonized people and societies adjusted and still continue to adjust to the colonial 
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presence. Post-colonialism, according to Olatunji, does not mean after colonialism, it 

begins from the period of colonization.  

 

Studies have shown that over the past few decades, post-colonial literature has 

emerged as a meeting point for diverse disciplines and theories such as Post-

structuralism, Literary theories, Deconstruction, Post-modernism and Cultural 

studies (Ashcroft et al. 1989; Ode, 2003; Olatunji 2010). These studies stress that 

post-colonial literature emphasizes the cultural, social and political identities of the 

colonized people which European narrative has misrepresented. The literature asserts 

what has been distorted by the Colonialists thus presenting the true history of the 

natives. 

 

Post-Colonial literature gives the “subaltern” a voice. It restores the subaltern point 

of view and asserts that they can speak. The term subaltern is associated with a post-

colonial theorist, Antonio Gramsci and it means of inferior rank. When it is used in 

post-colonial discourse, it refers to people who are under the hegemony of a ruling 

class. Gramsci (2005) looks at the history of the subaltern and what he finds is that 

their history is as complex as the history of their oppressor who are the dominant 

class. But since the subaltern are under the dominant class, their history is falsely 

reported and it is fragmented. Since they don’t have a voice and cannot speak, it is 

difficult for them to control their own representation. Spivak critiques the 

assumptions of the Subaltern discourse in her essay, Can the Subaltern Speak? He 

asserts that no act of dissent can take place on behalf of a subaltern subject which can 

be separated from the dominant discourse that provides the language.   
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According to Ashcroft (2003), post-colonialism is a continuing process of resistance 

and reconstruction and post-colonial theory involves discussion about previously 

mentioned experience of various kinds such as slavery, suppression, resistance, racial 

and cultural discrimination. Ashcroft argues that none of these is post-colonial on its 

own, but when put together they form the complex fabric of the field. In addition, 

Ashcroft (1989) regards post-colonial literature as a writing which has been affected 

by the imperial process right from the period of colonization to the present day. He 

regards novels, poetry and drama written both during and after British Raj or reign in 

India as post-colonial literature.  

 

Ashcroft (1989) identified three concerns of post-colonial writing. They are 

reclaiming spaces and places, asserting cultural integrity and revisiting history. He 

explained these three concerns by asserting that because colonialism was a means of 

claiming and exploiting foreign lands, resources and the people, many indigenous 

populations were forced to move from places they considered home. In response to 

this, post-colonial literature attempts to contest the resulting alienation from their 

surroundings by restoring a connection between the indigenous people and places 

through description, narration and dramatization. On the assertion of cultural 

identity, he observes that colonialism sidelined, suppressed and denigrated the 

indigenous culture and post-colonial literature seeks to assert the richness and 

validity of indigenous culture to restore pride to the practices and tradition of the 

indigenous people. Finally, Ashcroft (1989) argues that post-colonial literature 

revisits history because the colonizers often depict the colonial subjects as existing 

“outside of history” in societies that they consider to be unable to develop or 

progress without their intervention and assistance. 
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 The major characteristics of post-colonial literature, Ashcroft (1989) stresses further, 

are resistant and detailed descriptions of indigenous people, places and practices in 

the bid to question the stereotypes, inaccuracies and generalization about the 

colonized by the colonizer. Post-colonial literature also appropriates the colonizers’ 

language which enable many postcolonial writers such as Achebe to choose and 

write in the colonizers’ tongue. Ashcroft notes that reworking of colonial art-forms 

also occupies the attention of post-colonial literature. Hamadi (2014) compliments 

Ashcroft’s submission when he argues that post colonialism as a literary theory 

examines European imperialism over many regions of the world, and its effects on 

various aspects of the lives of the colonized people in general in the nineteenth and 

the twentieth centuries. 

  

Post-colonial discourse examines the culture, literature, politics and history of former 

colonies. It interrogates the effects of colonization and shows the resistance of the 

natives to the colonialist ideologies and cultures (Ghani and Baloch, 2014). Post- 

colonialism, Ghani and Baloch (2014) further argue, assesses the condition of the 

colonial and post-colonial subjects; it also serves as a counter narrative to the Euro-

centric narratives of the colonialists. Post-colonial writing focuses on how the 

colonized people were oppressed and exploited under the imperial rule. The works of 

African writers such as Achebe, Ngugi and Armah clearly reflect the submission of 

Ghani and Baloch (2014) as they not only assess the condition of colonial and post-

colonial subjects, they also focus on what the post-colonial nations have become 

after independence.  
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In his study of post-colonialism, Fanon (1961) analysed the relationship between 

colonialism and racism. In The Wretched of the Earth he argues that this relationship 

impacts negatively on the colonized. Tepeciklioglu (2012) critiques Fanon’s The 

Wretched of the Earth and observes that Fanon’s medical background enabled him to 

focus on harmful psychological effects of colonial administration and racist policies 

under colonial rule. He argues that Fanon regards colonialism as a source of violence 

and exposes its effects on the colonized. For Fanon, only a psychoanalytical 

interpretation of the black problem can expose the anomalies of the effects of 

colonialism. 

 

Fanon’s The Wretched of the Earth (1961) is regarded as a foundation text in post-

colonial literature. Fanon argues in this work that violence is a weapon the colonialist 

employed to introduce and perpetuate their hegemony on the natives which destroyed 

the natives’ socio-cultural and political structures. To Fanon, it is this violence that 

affirmed the supremacy of white values and that in the colonial countries, the agents 

of government speak the language of pure force. Fanon advocates the use of the same 

violence to get rid of the colonial interlopers. In addition, in Black Skin, White 

Masks, (2008), Fanon discusses how the colonialists see themselves. He writes that 

that white men consider themselves superior to black men and because of this, black 

men would want to prove to white men at all costs the richness of their thoughts and 

the equal level of their intellect. Fanon traces the inferiority complex of the black 

man to the economic policy of the white colonialists which made the black man to 

internalize this inferiority. He regards Leopold Sedar Senghor and Aime Cesaire’s 

Negritude movement as a response to this “otherness”, a movement that reminds the 

west that the blacks are in no way inferior to the west. 
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Memmi (2003) like Fanon, also analyzes the psychological effects of colonialism on 

both the colonized subjects and the colonizers themselves and asserts that it is 

impossible for the colonizers to be aware of the illegitimacy of their status.  He 

writes that the colonizers are not as concerned about the life of the colonized subjects 

as they are worried about the weather of the colony or where they will reside. 

Memmi compares the standard of living of the colonized with that of the colonizer 

and says that the standard of living of the colonizer is high because that of the 

colonized is low, and that if the colonizer benefits from surplus labour and servants, 

it is because the colonized can be exploited at will and are not protected by the laws 

of the colony (Memmi, 2003). Memmi (2006) again examines the fate of the 

colonized after independence. Accordng to him, several years after these colonies 

have gained independence, nothing has really changed for the former colonies as the 

independent states fail to solve the diverse problems of the people such as famine, 

malnutrition, corruption and political crisis. This is the new form of neo- colonialism 

which he addressed in Decolonization and the Decolonized (2006). 

 

Edward Said’s Orientalism (1978) is regarded as another foundation text of post-

colonial theory. Said (1978) argues that Europe’s vision of Asian societies is flawed 

in the sense that it talks of an orient appropriate to the way in which the European 

expert on the orient conceives his subject. Said regards orientalism as a manner of 

regularized writing and study which is dominated by imperatives, perspectives and 

ideological biases ostensibly suited to the orient. He argues further that the 

colonialists rationalized their domination and exploitation as a way of civilizing and 

humanizing the primitive orients and the colonial texts depict diverse peoples as the 

same. He abhors the colonialist attitude of not acknowledging the differences in 
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cultures, nationalities and languages but refer to all of them as the orient or the 

“other” as against “us”, the occident. 

 

According to Hamadi (2014), Said’s theory was built around what he called the false 

image of Orient or the East fabricated and being propagated by the Europeans since 

Napoleon’s occupation of Egypt in 1798. This image portrays the Orient as the 

primitive, uncivilized “other” in contrast to the advanced and civilized west. Hamadi 

argues that orientalism is a style of thought based upon an ontological and 

epistemological distinction between “the orient” and the “occident” and that the West 

uses this discourse either to prepare for military campaign against the orient or to 

justify the horrors that normally accompany military occupation. According to 

Hamadi, the culture and language of the colonized nations did not matter to Europe, 

what mattered to them was how to impose their own language and culture and that 

they did this through the colonial policies they instituted and enforced. 

 

Hamadi (2014) discloses that Said is not the first to write on and criticize the western 

concept of orientalism but that his work radicalized the discourse and laid the basis 

for post-colonial theory. He asserts that Orientalism and Said’s later works represent 

his vehement commitment to speaking truth to power and that he had in these works 

uncovered the grave oppression and persecution inflicted on the colonized people by 

both colonialism and its narratives. 

 

Said (1978) is critical of the occidents and in Orientalism he presents the other side 

of the narrative to correct the wrong impression about the East created by the 

occidents. Like Achebe uses Things Fall Apart to write back to the centre, 
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Orientalism is Said’s own way of writing back to the colonizers that it is 

unacceptable and an act of bias to depict the orient (East) as irrational, weak, and 

feminized in contrast to the rational, strong and masculine west in order for the west 

to justify and legalize its domination. 

  

 In The Location of Culture (1994), Bhabha makes allusion to Said’s (1978) concept 

of the ‘other’. He supports Said’s position that the objective of colonial discourse is 

to present the orient as uncivilized people in need of salvation. He argues that this 

objective is, however, never fully met because the discourse of colonialism does not 

function according to plans as it operates in two contrary directions at the same time. 

While one discourse of colonialism sees the orient or the colonized subject as a 

strange creature and are referred to as the “other”, another discourse attempts to 

abolish this “otherness” and bring them inside western understanding. What results is 

that the colonized subject is in motion, sliding ambivalently between his indigenous 

self and colonial self. Bhabha espouses this argument further in his Of Mimicry and 

Man: The Ambivalence of Colonial Discourse (1994) where he analyzes the effects 

of colonialism on the colonized through “mimicry”, “ambivalence” and “hybridity” 

to show the contradiction in the objectives of colonial discourse. 

 

 Freire’s work, Pedagogy of the oppressed (1970) also addresses the concerns of 

post-colonial literature by looking at the oppressed in the society and the options 

opened to them to challenge their oppressors.  As a teacher, Freire did not only teach 

the people how to read and write. He also taught them how to become aware of their 

situation.  This is to equip them with the ability to shape their environment and to 
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obtain the means to do so. Freire draws a link between his approach to teaching and 

raising the consciousness of the poor.  

 

Fritze (2006) argues that to understand Freire’s method of raising consciousness, it is 

essential to understand his classification of humankind into objects and subjects. As 

objects, human kind are easily manipulated by the leaders, but humankind as subjects 

are independent and cannot be manipulated by the leaders and so are able to 

transcend and recreate the world. Friere’s contribution to Post- colonial studies is his 

deliberate effort to teach the oppressed people how to assert their power in the face 

of oppression and challenge inequality in the society.  

All these works (Ashcroft 1989, Fanon, 1961; Memmer, 2003; Said 1978) discussed 

the effects of colonialism on the colonized and challenged the stereo-typed colonial 

narratives about the history, economy and culture of the colonized people. This 

enables a balance of narratives and presents Africa and Asia in their true colour. 

 

Achebe as a post-colonial theorist is concerned with defending Africa’s image in the 

face of violation of its dignity and self-worth by colonialism. To Achebe, Africa’s 

encounter with Europe is a disaster and the continent still grapples with colonial 

legacies up to the present time. Achebe argues that the colonialist see the entire 

world “in the image of their glory and for their profits” and the Negro is “the poor 

motherless child of the spirituals” (Achebe, 1975, p. 17).  

  

Many literary scholars regard Chinua Achebe’s works as writing back to the centre 

(Alam 2014; Basu 2015; Kortenaar 1995; Saikia 2015). As one who writes back to 

the European canon, Achebe strives to replace one narrative with the other. Achebe 
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stresses that his mission is to show to his people and to the world at large that 

African past though replete with imperfections is not one long night of savagery from 

which the African people were rescued by intruding and civilizing colonialist 

(Achebe, 1975). Achebe questions the Euro-centric perspectives from which writers 

such as Conrad and Cary narrate African history and he seeks its replacement with 

Afro-centric narratives. Achebe’s post-colonial sensibility advocates that African 

story should be told from African point of view and that “a body of work be 

developed of the highest possible quality that would oppose the negative discourse in 

some of the novels we encountered. By “writing back” to the west we are attempting 

to reshape the dialogue between the colonized and the colonizer” (Achebe, 2012, p. 

55). This is the objective of Achebe’s post-colonial writing, it is the sensibility that 

shapes his literary works. His early novels, especially Things Fall Apart and Arrow 

of God manifest these variants of post-colonial theorizing. 

 

Gikandi (1991) examines Achebe’s works and situates his aesthetic in post-colonial 

literature. He contends that “Achebe’s anxious quest for a post-colonial esthetic is 

influenced by the believe that narrative can indeed propose an alternative world 

beyond the realities imprisoned in colonial and pre-colonial relations of power” 

(Gikandi, 1991, p.3). Gikandi argues further that for post-colonial writing to function 

as an agent of new African identities, it must from the beginning, confront the 

colonial ideologies and interrogate colonial imagination and vision. It must also 

question colonial historical claims and its theory about Africa. 

 

Achebe’s relentless strives to offer an alternative Afro-centric narrative point to the 

post-coloniality of his literature. Achebe reflects his post-colonial sensibility in his 
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novels. Achebe shows in these novels how the consequences of Colonialism continue 

to haunt African nations long after the colonizers had left the continent. These novels 

reveal the weakness in the assumption that colonialism came to an end with the 

independence of the Colonial states. In A Man of the People and Anthills of the 

Savannah Achebe shows that colonialism continues in a new form called neo-

colonialism and it manifests in different ways. Achebe shows in these works that 

independence does not solve the problems which the people think would be 

overcome by driving away the colonial masters. What emerged instead are new 

forms of domination. Colonial Masters were replaced by Native Masters. New elites 

in the so-called independent Nations emerged as political and economic leaders and 

before long, they started behaving like the old colonialists. These new Black 

colonialists sustain the old colonial rule through exploitation of their own people and 

on a scale more than the hitherto white overlords. At the end of the day, 

independence turned into misery and deprivation for the ordinary people. Their 

hopes were shattered. The new leaders resurrected colonialism in another form. 

Transfer of power from the colonialists to the natives whom the natives hailed and 

celebrated at independence turned to serious nightmare for them. The ordinary 

people begin to debate among themselves what independence really means. They 

start to talk about the illusion of independence. 

 

Ngugi wa Thiong’o (1972) shares Achebe’s disillusionment that independence does 

not solve the problems of the new nations. He captures this through looking at the 

work of the Malawian poet and novelist, David Rubadiri. In 1952, Rubadiri wrote his 

famous poem, Stanley Meets Mutesa which paints a picture of a fatal encounter 

between Africa and Europe in which Africa is the loser. Fourteen years later, 
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Rubadiri wrote a novel, No Bride Price where he shows his disaffection with the 

post-independence era in Africa where the leaders of the anti-colonial struggle have 

turned traitors to the people’s cause and have sacrificed the continent on the altar of 

their own comfort. This development, according to Ngugi leads to agitation from the 

people.  

 

It is evident from the submissions of the post-colonial theorists such as Ashcroft, 

Fanon, Said, Spivak and Achebe that they are all concerned with proffering an 

alternative and true narrative of the history of the African and Asian people to correct 

the misrepresentations in the western texts by the European writers. This is to create 

the balance of story and challenge the prejudice of the colonial narratives. 

 

2.5 Achebe’s Works as a Response to Colonial Narratives 

The primary concern of Achebe is his society which is not confined to his immediate 

native Igbo ethnic group or his country but extends beyond it. While it is true that his 

novels and several of its other works are set in Nigeria and record the experiences of 

the people of Nigeria, the works also depict the experiences of other societies and 

peoples in Africa and beyond. For example, it would be inappropriate to regard 

Things Fall Apart and Arrow of God as the account of Igbo’s encounter with 

colonialism. Though the settings of the two novels are in Igbo tribal enclave, the fact 

is that colonized people all over the world can relate to the novels. Achebe speaks 

about the universal relevance of the themes of his novels in his essays, Home and 

Exile (2000) with the story of a class of non-African literature students in Asia who, 

after reading Things Fall Apart, wrote a letter to him that the story is also their story 

as its theme equally portrays the encounter of their own native land with colonialism. 



56 
 

This shows that these Asian students relate with the novel just like Nigerians and so 

its thematic preoccupation is appreciated the same way every colonized people all 

over the world would do. 

 

Ojinmah (1991) has argued that the writings of Chinua Achebe are realistic and true 

to life and that in analyzing them, one is tempted to forget that they are works of 

fiction. Ojinmah talks about the realization of and objective appreciation of 

contemporary happenings in the society which heightens apprehension of social 

realism in these works. According to him, they are works that really mirror the 

contemporary society. Saikia (2015) affirms Ojinmah’s view as he also maintains 

that the immediate concern of Achebe’s novels is the condition of Nigeria and that he 

portrays the post-colonial reality in A Man of the People and Anthills of the 

Savannah. Saikia argues further that in A Man of the People, Achebe turns his back 

on the European presence to expose the evils nurtured by the Nigerians themselves. 

Saikia regards the novel as a serious indictment of post-independence Nigeria and an 

exposure of corrupt political practices, the cynicism of the mass of the people and the 

ineffective role played by the self-deceiving, self-indulgent, and alienated intellectual 

elite. In addition, he argues that the imaginary country of Kangan in Anthills of the 

Savannah is Achebe’s own Nigeria which experienced military rule for a long time. 

One agrees with Ojinmah and Saikia for in several of Achebe’s novels, the realities 

of Nigerian situation are graphically presented. 

 

Achebe’s works reflect his vision as a writer. He narrates in Home and Exile (2000) 

that one incident that influenced and hastened his desire to write is the publication of 

Mister Johnson by Joyce Carey. Mister Johnson is a novel which has Nigeria as its 
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setting and which, according to Achebe, despite its superficial portrayal of Nigeria 

was still praised by European critics as a great novel. Achebe reveals that the 

publication of Mister Johnson did not change his course in life to a writer since he 

was born a writer anyway, but the novel opened his eyes to the fact that his home 

was under attack and its history is being distorted. The publication makes him realise 

that the story Carey told in his novel is not the story of his home and the need to 

respond to this distortion by telling the true story of his home becomes compelling. 

The implication of this, according to Ojinmah (1991), is that Achebe is concerned 

with telling his own story from the perspective of an indigenous African conversant 

with the story.  

 

Achebe also expresses his indignation with the European critics who pronounced the 

death of the story. In There was a Country (2012), Achebe’s last work before his 

death in 2013, he declares that “I worry when somebody from one particular tradition 

stands up and says, “The novel is dead, the story is dead”. I find this to be unfair… 

you told your own story and now you are announcing the novel is dead. Well, I 

haven’t told mine yet” (p. 55) Therefore, by telling his own story in his own way as 

he does in Things Fall Apart and Arrow of God, Achebe fulfills one of the major 

concerns of post-colonial discourse which is re-telling African story devoid of the 

bias and distortion of Europe. 

 

Achebe does not confine the responsibility of a writer to storytelling alone, he 

believes African writers have other roles to play in the society. Achebe argues that as 

a writer it is his duty to tell the world that contrary to the European narrative, there is 

nothing disgraceful in African weather and that the palm tree is also a fit subject for 
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poetry just as rose. Achebe (1975) canvasses that his society should regain belief in 

itself and put away the complexes of the years of denigration and self-abasement. He 

holds the view that the first responsibility of African writers is to rescue the African 

past from the colonial misrepresentation which it has been subjected to. It is also his 

responsibility to correct the biased stereotyping of African history by the western 

writers. Critics (Alam, 2014; Killam, 1982) have argued that Achebe’s Things Fall 

Apart serves this purpose.  

 

Achebe (2012) also advocates that the writer should see himself as both a critic and a 

social commentator of the situation in his society. He argues that the artist in 

contemporary societies has the dual function of educating his audiences and helping 

them reclaim their past heritage. He wants the writer to provide a view of the past 

without romanticizing it; a view which should be authentic and take into 

consideration the condition of the people.  For him, the major objective of writing 

and his overall goal is to challenge the stereotypes, myths and the false image woven 

around Africa and to offer a fresh narrative through stories in the form of prose, 

poetry, essays and books for the present and future generation. 

 

 In There was a Country (2012) Achebe asserts that the first European in Africa 

knew very little about the history and complexity of the people and the continent and 

it is in this ignorance that they formed the opinion that Africa had no culture, no 

religion and no history. They used this unimformed opinion as a rationale for the 

exploitation of Africa that followed. Achebe posits that Africa would have to respond 

to this denigration by resisting and displaying her own accomplishments. To do this, 

African spokesmen such as the writers, intellectuals and nationalists therefore 
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stepped back into the ‘era of purity’ before the advent of Europe and what was 

uncovered was put into the books and poems and this is what is today referred to as 

African Culture. He argues further that some writers decide to tackle the big subjects 

of the day-imperialism, slavery, independence, racism; gender etc. and some did not. 

Those who did, have at the back of their minds, a body of work that would oppose 

the negative discourse in some of the novels they encounter. To Achebe, by “writing 

back to the west we were attempting to reshape the dialogue between the colonized 

and the colonizer” (pp. 54-55).  

  

Achebe insists that his own story must be heared and that before anybody can say 

“Now we‘ve heard it all” his own kind of storytelling has to add its voice to the 

universal storytelling. To Achebe, it is imbalance of narratives to assess and pass 

judgment on a people based on one version of the story. Ngugi (1978) shares 

Achebe’s view about what constitutes a complete story when he observes that the 

novelist is haunted by a sense of the past and his work is often an attempt to come to 

terms with what has been; it is a struggle to register his encounter with history, the 

true history of his people. To Ngugi, what the African novelist attempts to do is to 

restore the African character to his history and that in this endeavour, Achebe has 

paved the way. 

 

Achebe also holds the view that an African writer should be committed and his work 

must convey a message and some kind of protest. He regards himself as a protest 

writer: “In my definition I am a protest writer, with restraint”, he declares in There 

was a Country (2012, p.58). He categorizes his early novels which re-create the 

African past as protest writing since they dispute the claim of Europe that Africa do 
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not have a past. His argument is that the writer should put in a word for his history, 

traditions and religion. On the position the writer should take in case of a conflict 

between the people and their rulers, he affirms that decency and civilization dictate 

that the writer takes sides with the powerless. On how a writer should write, Achebe 

does not see any moral obligation to write in any particular way, “but there is moral 

obligation…not to ally oneself with power against the powerless” (Achebe, 2012, p. 

58). An artist in his own estimation is not someone who takes side with the emperor 

against his powerless subjects. 

        

Scholars of African literature (Alam, 2014; Gikandi, 1991; Nkosi, 1998; Nnolim, 

2011) regard the publication of Things fall Apart in 1958 as historic and a turning 

point for African literature and culture. The publication of this novel, according to 

them, qualifies Achebe as the father of African literature, a label Achebe objects to. 

To Achebe, no writer can lay claim to giving birth to African literature which has 

thrived long before the birth of the writers in the form of oral literature (Orature), a 

literary form whose founders and progenitors are the societies that created it. He also 

asserts that Amos Tutuola’s Palm Wine Drinkard published in 1952 before Things 

Fall Apart “opened the floodgates to modern west African writing” (Achebe, 2000, 

p.45). Irele ( as cited in Gikandi, 1991, p.29) is however, of the view that the 

publication of Things Fall Apart inaugurated “modern African literature as a mode of 

transposition” which Gikandi (1991) says has brought into focus the African and 

European traditions which in both complementary and contesting ways frame the 

politics of cultural production in Africa. 
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Achebe’s protestation does not stop critics such as Alam (2014) to continue to regard 

him as the father of modern African literature. To them, Things Fall Apart is the 

progenitor of an African literary tradition and the novel expresses Achebe’s 

indignation with European narratives about Africa in their fiction. They see the novel 

as a response to Joyce Cary’s novel, Mister Johnson which portrays Africa in bad 

light and that the elaborate presentation of the African culture in the novel is 

Achebe’s way of telling the west that his people did not hear of culture for the first 

time from the Europeans. Achebe tackles this same issue of misrepresentation of 

Africa’s history by the west in Home and Exile (2000). 

 

In Things Fall Apart, Achebe appears to have accepted the challenge of post-colonial 

literature as espoused by O’Reilly. O’Reilly (2001) argues that a post-colonial writer 

must have awareness of some key issues among which are the use of indigenous 

cultural traditions, the appropriation of English and reflection of the massive impacts 

of colonialism on the people and its aftermath.  Alam (2014) argues that Achebe 

deals with all these themes in Things Fall Apart, thus placing it as a post-colonial 

text.  

 

Achebe’s popularity as a writer of acclaim and his profound themes have made his 

works to be extensively studied. For example, Okafor (1988) examines the post-

colonial writing of Achebe through comparism of Things Fall Apart with Conrad’s 

Heart of Darkness, and concludes that Heart of Darkness “helped to perpetuate the 

offensive image of Africa” (p.17). He argues that in this work, Conrad portrays 

Africa as a primordial jungle and its people as savages and beasts who lack 

worthwhile culture and civilization. Africa, to Conrad, has no language and what the 
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African people refer to as language does not resemble sounds of any human 

civilization, (a reference to Europe). Conrad describes African language as a satanic 

babbling, “A violent babble of uncouth sounds” (p.27).  But Okafor (1998) disputes 

Conrad’s opinion and argues that Achebe through his novels “portrays a society that 

cannot be described as one of primordial chaos” (p.22). It is a civilized society with a 

well-developed language that is in no way animalistic. Alam (2014) agrees with 

Okafor on what Achebe’s Things Fall Apart represents, which is writing back to the 

centre (Europe), the centre which had impressed it on Africa that the colonizers were 

on a civilizing mission. What this presupposes is that Africa is a primitive continent 

with no civilized culture and history. It is this self-serving claim that made Achebe 

(1975) declare that “I would be quite satisfied if my novels (especially the ones I set 

in the past) did no more than teach my readers that their past with all its 

imperfections- was not one long night of savagery from which the Europeans acting 

on God’s behalf delivered them” (p.45).  

  

But there are critics (Jajja, Ghani & Baloch, 2014; Njeng 2008) who argue that 

Things Fall Apart is not a post-colonial text. They contend that though Achebe 

presents Okonkwo as an accomplished man, a prosperous farmer, a champion 

wrestler, a successful polygamist, a man of titles and a pride of Umuofia, the clan he 

has brought honour and glory to, he still fails in his attempt to project Okonkwo in 

this light. Njeng and Jajja et al. also allege that Achebe secretly admires western 

values and that he hides his preference for the occident by initially portraying 

Okonkwo as a prominent and central character but in the course of the narration, 

Achebe’s real intention and love for Europe manifest when he presents the events of 

the story in a way that removes Okonkwo from the centre. To them, removing the 
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protagonist from the centre with his banishment from Umuofia incapacitates him and 

satisfies Achebe’s intention to replace African values with that of the West which he 

admires. The moment the protagonist is removed from the centre as a result of 

actions Achebe projects as anti Umuofia, he creates convenient space for the western 

values to take root. For Njeng (2008), Achebe’s novel corroborates Conrad’s 

negative portrait of Africa and without knowing it, he emerges as a writer who at 

once admires and resists occidental influences. 

 

In what he considers Achebe’s unrelenting presentation of the shortcomings of 

Okonkwo, Njeng (2008) argues that Achebe is justifying and preparing the grounds 

for the eventual and inevitable surrender of Africa to colonialism. He explains that 

the tragic end of Okonkwo portrays the fact that anybody who resists colonialism and 

its values is marked for annihilation. With this portrayal, Njeng writes that Things 

Fall Apart continues to appeal to the occidental audience until the present time 

because Achebe concedes to them what they have always wanted- an opportunity to 

disparage the African values. 

 

Jajja et al. (2014) actually conducted a qualitative research on Things Fall Apart to 

investigate the portrayal of African culture and Achebe’s response to colonial 

ideology and culture using post-colonial theory. Unlike Okafor (1998) and Alam 

(2014), Jaja argues that the novel is neither a counter discourse nor a post-colonial 

text. Achebe, to them, equates the pre-colonial Igbo culture with ignorance, 

superstition, cruelty and barbarism, in which he presents Okonkwo as being 

disrespectful to both the god and elders by beating his wife during the week of peace. 

He also presents him as a murderer by taking part in the sacrifice of Ikemefuna as 
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ordained by the oracle. Jajja et al. also accuse Achebe of having sympathy for the 

colonial ideology with the manner he portrayed the encounter between the natives 

and the white man. Achebe to Jajja et al (2014) is not a post-colonial writer rather he 

is closer to colonial writers like Forester and John Masters. He is different from other 

post-colonial writers like Narayan, Sidhwa and Hamid. 

 

The researcher of the present study wishes to argue by way of mediating that if post-

colonial discourse is a set of theoretical and critical strategies used to examine the 

culture, literature, politics and history of the colonized, then, Jajja et al. (2014) and 

Njeng (2008) have been unfair to Achebe. The evidence manifests in all of Achebe’s 

works that his commitment and obvious eagerness to present the true narratives of 

Africa influenced the writing of Things Fall Apart. Aside the historical 

reconstruction of African past in Things Fall Apart, his dynamic portrayal of the 

values and mores of the natives in another of his novel, Arrow of God, shows him as 

a post-colonial writer and not an apologist of Europe. 

 

The accusation of Jajja et al (2014) that Achebe presents the African culture as 

inferior and in need of reform does not take into consideration Achebe’s unhidden 

disdain for fellow Africans who treat and regard their culture as inferior. This makes 

him to declare that “If I were God I would regard as the very worst our acceptance- 

for whatever reason of racial inferiority” (Achebe, 1975, p.44). The argument of 

these critics that Achebe presents Okonkwo as a barbarian and not a hero and that he 

criminalizes the Umuofia’s cultural practice of throwing twins in the evil forest is not 

enough to dismiss Achebe as having sympathy for the occident. In addition, alluding 

to Okonkwo who sometimes, like other warriors, drink palm wine with the skull of 
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his first war victim and concluding that Achebe’s intention is to present the people as 

barbaric is contestable. Achebe projects this picture of Okonkwo and his society not 

to denigrate them but to teach courage and valor among the people. The argument is 

that if Okonkwo drinks palm wine with human skull, it only shows the strength (not 

barbarism) of that society at that point in time. Palmer (1972) argues that every 

action of Okonkwo is influenced by his society and so if he is obsessed with status, it 

is because his society places a lot of value on it. If he strives to demonstrate his 

valour in war, it is because his society measures success by the number of human 

heads a man has won in war, and if he disrespects or is contemptuous of weaker men, 

it is because his society has no place for cowards. Contrary to what Njeng (2008) 

would want the world to believe, Palmer holds the view that Okonkwo substantially 

personifies the values of his society.  

 

There are other studies which examine Achebe’s works from varying perspectives. 

For example, Marandi and Shadpour’s (2011) post-colonial study of Achebe’s Arrow 

of God examines how the British administration uses Christianity as an instrument of 

colonization. The work is a discourse about how Europe employed Christianity and 

its ideology as a weapon to colonize Africa with devastating effects on the culture 

and indigenous beliefs of the people. To reinforce the post-colonial imperatives of 

Achebe’s writing, the study argues that Achebe projects in the novel the negative 

influences of the religion on Africa such as its open antagonism of the people’s 

culture and dangerous indoctrination of the African converts in order to position 

them as antagonists of their own culture. The work asserts that Christianity as an 

ideological instrument succeeds in subverting the hitherto sacred institutions of the 

natives. 
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In ddition, Marandi and Shadpour’s work presents how the introduction of the 

Whiteman’s religion precipitates series of crisis in Umuaro. The study shows how 

the Chief Priest of Ulu, out of curiosity and lust for more power, sends one of his 

children to the colonial school. It is in this school and in the church that the son, 

Oduche, attends that he gets indoctrinated and resolves to kill the Sacred Royal 

Python of Umuaro, an act that tradition prohibits. 

  

There is a debate about Ezeulu’s decision to allow his son to join the Christians. 

While Njeng (2008) sees wisdom in Ezeulu’s decision to allow Oduche acquire 

western education to enable him to understand the source of power of the colonialist, 

Umuaro people do not see any act of wisdom in  the custodian of their culture 

undermining the same culture; they see his action as an abomination against the land. 

The implication of such action is that the father and the son have sinned against the 

land and unknown to Ezeulu his punishment is assured. 

 

 Ezeulu has his own reasons. He justifies his action by comparing the world to a 

mask dancing and that anybody who wants to see it well would not have to stand in 

one place. With this mindset, he believes anybody who does not befriend the white 

man would ultimately have himself to blame in the future. Ashcroft (2007) questions 

this form of friendship. To him, education is an effective weapon in the spread of 

colonialism and Christianity is a religion of conquest.  The position of the present 

researcher is that What Marandi and Shadpour’s (2011) work exposes is the erosion 

of power reposed in and wielded by Ezeulu over his people and its replacement by 

the colonial power which Winterbotton, the White District Officer now effectively 

wields. 
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In another study on Achebe’s No Longer At Ease, Marandi and Shadpour (2012) 

discuss how the colonialists manipulate education to ensure that educated Africans 

lose their identity. Umuofia people offer scholarship to Obi for further education in 

the United Kingdom but this decision which they think would benefit them and their 

community alienates Obi from them as he no longer believes in traditional African 

values. The study finds that Obi’s initial determination to help his people turns to 

disdain for the same people. The transformation of Obi raises a question. The 

question is that when an African who is educated with the collective sweat of his 

people begins to lose his identity as Obi does, the colonial ideology which he now 

admires and gravitates toward needs to be critically scrutinized. It is by doing this 

that the basis for the identity he wants to repudiate can be unravelled. This is what 

members of Umuofia Union in Lagos did when they tried to find the reasons for 

Obi’s strange behavior. This also explains why Obi’s father, in spite of his Christian 

faith disagrees with Obi’s plan to marry Clara, an outcast. Gikandi (1991) evaluates 

this development. He argues that for writing to function as an agent of a new African 

identity, the starting point should be to confront the colonial ideologies and question 

its imagination and vision, its historical claims and what it has put forward as the 

theory of Africa. According to Gikandi (1991) Achebe presents the influence of 

colonial education on Obi as a way of theorizing on the post-colonial condition of 

independent African states. According to him, the textual practice of Achebe does 

not only mediate the African experience through a different order of discourse, but 

also attempts to transform and re-invent the African world. 

 

On the other hand, Basu (2015) differs from Marandi and Shadpour (2012). He does 

not think Obi has lost his identity. According to him, No Longer at Ease is a novel of 
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hybridity and Obi is only caught between two cultures-his native African culture and 

the European culture and he is in a dilemma to choose between the two. Basu argues 

that Obi’s love for his African identity makes him to regret his decision to study 

English and to cover his discomfort. One can see that he is fond of his native tongue 

and he speaks the language quite often, even at the least opportunity. The crisis of 

identity in Obi exemplifies what Edward Said (1978) advocates in Orientalism that 

rather than a clash of civilizations, we should rather be pre-occupied with the slow 

working together of cultures that overlap, borrow from each other and live together 

in interesting ways. To the present researcher, Basu’s position appears to reflect the 

character of Obi. His western education and his love for the culture and tradition of 

his people transport him into a state of dilemma in which a definite choice between 

the two is difficult.  

 

Saikia (2015) also examines the preoccupation of Achebe in his works. According to 

him, the primary concern of Chinua Achebe is his society, especially the destiny of 

his people. He says that the fundamental feature of Achebe’s novels is social realism 

which serves as a record of the changing African world and that Achebe writes not 

only to record the African, especially, the Nigerian life but to analyze the reality 

experienced by the native people in different times and situations. Saikia posits that 

the reality in Achebe’s novels is that of Africa, especially Nigeria, in different phases 

of socio-political and cultural evolution and he sets out to portray post-colonial 

reality in A Man of the People and Anthills of the Savannah. According to him, A 

Man of the People is an indictment of post- independent Nigeria whose reality is 

marked by corruption, betrayal of the people and electoral malfeasance. Saikia 

argues that gross abuse of power, social injustice, repression, murder and widespread 
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violence, sit tight syndrome exhibited by the leaders are features of post-colonial 

reality in Anthills of the Savannah. 

 

2.6 The Question of Power in Achebe’s Novels 

In his study of Anthills of the Savannah, Ibironke (2001) argues that the novel is 

about the rampage of naked power in Kangan, Achebe’s fictional name for Nigeria 

where the military has taken over power on the excuse that the civil society it has 

overthrown is corrupt. He believes that this change is the manifestation of certain 

power relations which are deeply rooted within the society, between the upper and 

lower limit of the social hierarchy, a contest between people’s collective will and the 

ambition of individuals. On power relation between groups, Ibironke states that the 

upper class has succeeded in making the ordinary people internalize a desire for an 

overlord, for someone above to lord over them.  

 

According to Ibironke (2001) the incursion of the military in the political affairs of 

the society which Achebe appears to have endorsed at the end of A Man of the 

People receives outright critical examination in Anthills of the Savannah and the 

examination reveals failure of leadership and abuse of power. To Ibironke, the 

concern of Achebe in the novel is how the common people would come to the 

realization that the world belongs to them and not to their power-mongering leaders 

and with this consciousness take possession of it by overcoming their political apathy 

and empowering themselves.  

 

However, Nwagbara’s (2011) perspective of Anthills of Savannah is different from 

that of Ibironke. To him, Anthills of the Savannah is a commentary on power 
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struggle and feminist agitation and Achebe’s thematic pre-occupation is military 

dictatorship which he considers an aberration. To Nwagbara, the fidelity of Achebe’s 

fiction is anchored on its capacity to mirror diverse perspectives and the pre-

occupation of his fiction is to address political impasse and power usurpation in post-

colonial Nigeria. To Nwagbara, the issue of power game by the military and the 

equally militarized civilian governments is a theme that Achebe explores in Anthills 

of the Savannah and that besides the question of power, the militarization of the 

Nigerian society is manifested in the artistic soul of Achebe’s fiction (Nwagbara, 

2011).  

 

On his part, Akingbe (2012) regards Anthills of the Savannah as a protest literature. 

Protest literature, according to Akingbe, is marked by clearly defined viewpoint, 

strong moral convictions, a sense of outrage, a clear perception of the issues at stake 

and an optimistic belief in the triumph of justice. The study examines how Achebe 

dismisses the tactic of overt protest as an instrument that may cause as much harm as 

good but instead chooses oblique and indirect forms of protest which could achieve 

the same objective in a more subtle manner. The study evaluates the various 

techniques of protest adopted by Achebe in the novel. The study establishes that the 

techniques discussed in the novel represent an important aspect of Achebe’s indirect 

strategy of protest against social and political injustice. Certainly, Ibironke and 

Nwagbara’s views find expressions in Anthills of the Savannah and Akingbe’s 

position also appears valid in the sense that Achebe states in There was a country 

(2012) that he regards himself as a protest writer. 
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On his part, Nwachukwu-Agbada (as cited in Nwagbara, 2010) believes that Anthills 

is a study of power in an African state and shows how original ideals are discarded 

by the concept of power personalization. However, Devi (2011), argues that the 

novel presents a true picture of the post-colonial African predicament where the 

frustration and predicament of the people are vividly portrayed and Achebe’s 

regenerative vision of an egalitarian society where the common people have their 

time, their space and their say becomes a cardinal principle. 

  

Few other studies examine the issue of power in Achebe’s works. For example, 

Agrawal (2015) examines the subject of power in Arrow of God from a perspective 

of leaders abusing their power. He looks at the crisis of the New Yam Feast and 

regards Ezeulu’s refusal to eat the remaining sacred yam and announce the date of 

harvest despite being persuaded by the elders, as an abuse of power. When Umuaro 

abandoned the Chief Priest and embraced the foreign religion so that they can harvest 

their yam, Agrawal attributes this action to a strategy for their survival and a vote of 

no confidence on their leader.  Basu (2015) however, contests Agrawal’s position.  

He traces the genesis of the conflict in Arrow of God not to abuse of power by the 

Chief priest of Ulu but to the introduction of indirect rule by the British colonial 

administration. Basu argues that when Ezeulu refuses the offer to be the white man’s 

Paramount Chief, he is imprisoned by the colonial authority and this leads to 

complete dislocation of the social and economic order of Umuaro, one of which is 

Ezeulu’s refusal to eat the remaining sacred yams. He says that Ezeulu feels that his 

people did not protest his imprisonment and as a punishment refuses to eat the sacred 

yam, a ritual that must precede communal harvest. This is what Agrawal refers to as 

abuse of power but to Basu, Winterbottom should take the blame for Ezeulu’s action. 
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 Pitia and Mugaddam (2015) concentrate on power relations between the colonial 

administration and Obierika in Things Fall Apart. The study examines a face-to-face 

encounter between two unequal power domains, the Europeans, represented by the 

White District Officer and the Africans represented by Obierika. It looks at the 

relationship between language and power and how language use can determine 

where power resides. In order to determine the dominance of power between the two 

contending forces, the study employs techniques such as the use of pronouns, speech 

acts, requests, metaphors and other lexical choices. The findings of the study show 

that in the first encounter, between the two power domains, 70% of expressions used 

by the colonial administrator favor colonial power. These are expressions used to 

assert the power of the colonialist over the African people. In this instance, the 

colonial power dominates. In the second encounter, 66.6% of expressions used by 

Obierika and his group favors the process of decolonization and the dominance of the 

power of the African people over the colonialists. The study sees this as a shift of 

power. 

 

The study concludes that in the first encounter, the ‘powerful’, (a reference to the 

District Officer) controls the ‘less powerful’ (Obierika) but power shifts to the ‘less 

powerful’ in the second encounter.  This analysis of power is relevant to the present 

research in the way it discusses power relation between the leaders and the followers. 

The question of who controls power is central to the present research. However, its 

use of language features to determine who wields the greater power contrasts with 

the present research which uses Homi Bhabha’s theory of mimicry to examine 

people’s power in A Man of the People, Arrow of God and Anthills of the Savannah. 
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Melefa and Emeka (2014) analyze the discursive expression of power and dominance 

in Arrow of God using Fairclough’s Critical Discourse Analysis. The objective is to 

situate the discursive expressions of power struggles in the text in their immediate 

and wider contexts for a critical pragmatic analysis and as a basis for the 

understanding of the theme of power and dominance in the novel. The study finds 

that power and dominance were instantiated in the text through discursive practices. 

Though this study focuses on expression of power through dominance it lacks the 

post-colonial depth of the present research which applies a different theory. 

 

Mohammed and Yahya’s (2016) Transgressing Power and Identity Re-Formation in 

Martin Amis’s Money is a fascinating study of power which, as the title of the study 

suggests, examines the question of power from “the violation of the normal and 

familiar trends of literature in order to circulate a new discourse by which a new 

identity is reframed” (Mohammed & Yahya, 2016, p. 44). The study is particularly 

fascinating because it compliments the present research which in a way is also a 

violation of the familiar trends of power discourse in the works of Achebe. The study 

examines the role applied by transgression as a technique of subverting the common 

discourse of power in the field of identity re-formation in Amis’s novel, Money. It 

investigates the concept of power in the novel to define the identity of the new man 

that emerged. Using the Foucauldian theory of power, the transgression is in the form 

of power reflected through certain behavioral qualities that the characters either 

obtained or are offered in the process of their transformation to present their own 

identities. The transgressive conceptualization of power is achieved through 

subverting and violating the traditional concept of power by the characters. With this 

conceptualization, a new discourse of meanings of power is circulated to help 
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produce a new identity. The study states that by examining power from this 

perspecive, Amis, in his novel, confirms Foulcault’s recognition that transgression of 

power is unavoidable for reconstituting and reframing the individual identity of the 

modern man. The study concludes that transgressing the common discourse of power 

plays a definite part in the process of identity re-formation. The similarity of 

Mohammed and Yahya’s (2016) study to the study of people’s power in the selected 

novels of Achebe lies in the attention that the two studies devote to reconstituting 

and reframing power to emphasize that power is not an exclusive possession of a 

single entity. In spite of the application of different frameworks and the discourse of 

two distinct variants of power, (transgressing power and people’s power) the 

violation and subversion of the familiar trends in the discourse of powers is a 

common feature of the two studies. 

  

Another post-colonial study on power is Diabate’s (2011) Genital Power: Female 

Sexuality in West African Literature and Film which is about three contemporary 

texts from West Africa that resist the cultural taboo around female sexuality. It 

analyzes two novels and a film by Echenwa, Ekotto and Bekolo using post-colonial 

feminist approach. The objective is to retrieve moments in which women characters 

challenge denigrating views about their sexuality and deploy their genital power for 

resistance. The resistance takes the form of women wielding menstrual cloths, 

enjoying same sex erotic acts, sitting on men’s faces and engaging in other practices 

that are regarded as taboo and for which they can be stigmatized in a display of what 

the study calls “genital powers”. These powers are traditional to the cultures of the 

women but are being interpreted in different forms due to the influence and pressure 

from decolonization and modernization to serve the challenge of resisting female 
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subjugation. According to Diabate, the study is influenced by Spivak’s call to post-

colonial intellectuals to unlearn privileged forms of resistance and develop tools that 

would make them listen to the voices of disenfranchised women. Diabate cautions 

that the recognition of genital powers should not be conflated with the celebration of 

female bodies and sexuality.  

 

However, the tactics employed by women to resist domination and subjugation in a 

similar research by Rutere (2009) are different. Rutere’s study also examines 

patriarchal power in selected novels of Ngugi wa Thiong’o by discussing the various 

strategies which women use to respond to male domination.  In contrast to Diabate 

(2009) the strategies of resistance include good education, hard work, solidarity, 

tactical silence and subversion.  What the two studies have in common with the study 

of people’s power is the discourse of power in African fiction. The difference is that 

while Diabate and Rutere’s studies are gender based, the present study looks beyond 

gender in its examination of power. The two sexes are engaged in resistance to abuse 

of power in the present research. 

 

Few other studies on Arrow of God (Glenn, 1981; Machila, 1981) focus on what is 

responsible for the failure of Ezeulu as a leader and the loss of his power. For 

example, Machila (1981) examines the major conflicts in Arrow of God and argues 

that all the conflicts develop around Ezeulu. The study which also discusses 

ambiguity in the novel shows how Ezeulu’s ambiguous nature precipitates crisis for 

him and the people of Umuaro. The study portrays how Ezeulu is both a complex 

and ambiguous leader. The result of this ambiguity is that he appears in different 

ways to different characters in the novel and he relates with his people and the 
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British administration from ambivalent position. The study is a critique of power and 

leadership and how the leader fails the people. The study also examines the spiritual 

powers of Ezeulu as the Chief Priest of Ulu. Ulu is a god consecrated by the people 

for their protection and the study discusses the threats to these powers from both 

within and outside. The threats from within come from some elements in Umuaro 

itself who accuse Ezeulu of abuse of power while the external threats are from the 

British administration. Machila (1981) traces the source of Ezeulu’s power to the 

people and that the crisis that consumes Ezeulu results majorly from his refusal to 

respect the wish of the people in their period of distress. Arrow of God, to Machila, 

illustrates the classical situation of a house divided against itself which must collapse 

with or without any assistance from an external force. The study finds that the 

conflicts between Ezeulu and Umuaro develop into irreconciliable differences and 

that when the gods intervene to dispense judgement it falls on the head of the Chief 

Priest. 

 

Glenn’s (1985) Heroic Failure in the Novels of Achebe looks at the various accounts 

of Achebe’s novels by literary critics which to Glenn suffer from a basic failure to 

recognize the contradictions dominating Achebe’s fictional world. He argues that the 

pattern of tragic failure in Things Fall Apart and Arrow of God does not allow any 

easy judgement in favour of the group and that the fate of the heroic individual is 

intimately and intricately linked to the process of social change. Although Glenn sees 

some basis in regarding the opposition between the heroic failure of an individual 

clinging to some ideal in a world in which such ideals cannot survive as Ezeulu does 

and the pragmatic, flexible society as a matter settled in the favour of the latter, he 

nevertheless, posits that the accounts are grossly one-sided because of their recourse 
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to a simplistic explanation of the heroes’ conduct. Glenn suggests that it is not the 

hero who fails but it is the society that is at fault, either in the values it imbibes, or its 

members’ defection from the ideal. He argues that the traditional cultural views are 

not presented as a source of unanimity, but as conflicting set of attitudes which 

allows different interpretations. According to Glenn, the process of decision-making 

after speeches do not reflect a perfect mode of seeking consensus but an occasion for 

adversarial views to come to conflict and in this conflict, the readers’ trust goes to 

the individual(s) with whom they have the most reason to identify with. Furthermore, 

Glenn asserts that Achebe presents the society as stable, almost ahistorical, when it is 

apparent that there are other changes putting pressure on the society. 

    

Glenn (1981) also looks at the tragedy of the heroic characters and argues that at the 

centre of the tragedy of both Okonkwo and Ezeulu lies their sense of being punished 

by a code faithfully obeyed (by Okonkwo) in Things Fall Apart or a power dutifully 

served (by Ezeulu) in Arrow of God and both men have to ask if they have not been 

let down by what should be a benovalent power. Glenn observes that in deserting or 

punishing the heroes, the gods do not re-assert moral values held by the rest of the 

society, but only make the contradiction of tension at the heart of the society 

apparent and suggest some kind of profound social and cultural change. According to 

Glenn, Achebe suggests that the failure of individual is due to a personal 

psychological imbalance in opposition to social flexibility and that the individual is 

destroyed because he stands firm whereas the society slips. Glenn’s study impacts on 

the present research in a way that allows critical analysis of the basis for the failure 

of the leaders, those Glenn refers to as the heroes and this might reveal whether it is 

the leaders or the followers that have failed. 
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 Onyibor (2016) investigates how Arrow of God recreates the Igbo traditional 

cosmology through various plots and characters in the novel and how relevant these 

are to the contemporary Igbo and Black Africa in general. The work is a study about 

power and it analyses the extent to which Achebe uses the trial of Ezeulu, the 

collapse of the indigenous political and religious order, the incursion of the British 

administration and introduction of Christianity in Umuaro to expose the Igbo 

traditional cosmology. The study employs this cosmology to study Arrow of God. 

Cosmology is applied in the study as a philosophical theory which looks at the 

material world with regards to its origin, structure and ultimate end. It is anchored on 

perception and beliefs and in this instance, Igbo’s perception of their world 

determines their attitude and actions. Onyibor presents the Igbo world as a world 

inhabited by the visible and invisible forces, by the dead, the living and the unborn. 

In this world, all these forces interact, affecting and modifying behavior. Onyibor 

identifies and examines all the spiritual functions of Ezeulu such as watching over 

the moon, his priestly role during the festival of the Pumpkin and the New Yam 

Feast as integral parts of Igbo cosmology in Arrow of God. He ascribes the obedience 

of the people to Ulu as being influenced by their abiding faith in their cosmology and 

the eventual conflict in Umuaro to Ezeulu’s disagreeable perception and 

interpretation of the same cosmology. The study traces the fall of Ezeulu to the 

interpretation of the wish of the god which the people rejects and this also means the 

repudiation of their cosmology. For the people to object to what the Ulu priest 

pronounces as the wish of the god amounts to heresy in the cosmos world. However, 

Onyibor (2016) argues that in defying the people’s plea that he should find a means 

of appeasing the god, Ezeulu is guilty of abuse of power. The study concludes by 

asserting that one of the preoccupations of Achebe is to expose the inevitable 
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consequences of a situation where leaders in authority forget the derivative source of 

their power and cling to individual convictions. This attitude, according to him, leads 

to their failure. 

Some studies have examined the novels of Achebe outside the theme of power and 

leadership failure (Anyawu 2010; Makau 2014; Mccormic 2009). Anyawu (2010) 

adapted Achebe’s novel, A Man of the People for stage performance which was 

informed by what the researcher called the “death” of the folk storytelling tradition in 

Igbo societies. The objective is to contribute to the revival of literary appreciation 

and theatre practice. Anyawu rewrites the novel into a drama script and produced it 

on stage in Igbo land to see how it impacted on the audience and the community. The 

study finds that adaptation and dramatization have an important role to play in 

reviving and maintaining Igbo culture and improving literary appreciation among the 

people. By transforming Achebe’s novel into a play, Anyawu (2010) changes both 

the content and context of the novel for a different objective from the present 

research. 

   

Makau (2014) analyzes the rhetorical strategies Achebe deploys in creating his five 

novels in order to highlight their stylistic elements. Makau identifies the style used 

by Achebe in creating his texts and how it functions to produce a particular meaning 

and effect. The research analyses the semantic structures of the novels using rhetoric 

and unfolds the different ways Achebe creates and develops his heroes. It examines 

the developmental patterns and shifts of emphasis in the storytelling strategy of 

Achebe to determine whether his style is in consonance with his world view and the 

effects they have on the readers. The study discusses characters from the perspective 

of how Achebe creates them and not from how they strive to transform the societies. 
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The emphasis is on Achebe’s craft, on his artistic dexterity to deploy storytelling 

techniques and rhetoric to create his heroes.  The study finds that the meaning of 

Achebe’s novels rests not only on their content but also on the craft. The limitation 

of the study is that it examines characters from the perspective of how Achebe 

creates them not on how they impact on the leadership. The present research takes 

care of this limitation by examining characters from the perspective of how they 

impact on the leadership. 

  

Mccormik’s (2009) work is a textual materialist study of the 1950-1975 Chinua 

Achebe’s corpus to take care of several substantial lacunas in Achebe’s works. The 

research establishes for the first time a comprehensive and accurate illustration of the 

relationships among all published Achebe texts from 1950-1975. Mccormic (2009) 

used the Social Text Theory (STT), a theory he says gives equal attention to all 

composition and publication mutation, as a methodology for the research. The 

findings show that taken together, the chronological bibliography and the variorum 

text documents provide extensive evidence that changes are present in all genres of 

Achebe’s works and establishes text changes or modification as an on-going element 

in post-1975 Achebe works. 

 

It is obvious from this review that extensive research has been done on the works of 

Chinua Achebe and his thematic concerns in these works form the focus of many of 

the studies. In their discussion of these concerns, the studies give prominence and 

attention to the question of power and its use.  
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 2.7 Theoretical Perspectives 

The choice of Post-Colonial theoretical perspectives for the present research is 

influenced by the research topic. The topic which is about people’s power in selected 

post-colonial novels of Achebe makes post-colonial theoretical perspectives 

appropriate. It should be stressed that though the study generally makes reference to 

the views of other post-colonial theorists when the need arises, Homi Bhabha’s 

theoretical perspectives in Of Mimicry and Man: The Ambivalence of Colonial 

Discourse in his book, The Location of Culture (1994) and Paulo Freire’s The 

Pedagogy of the Oppressed (1970) are applied for the present study.  

 

Bhabha is one of the prominent figures of post-colonial theory. In his essay, Of 

mimicry and Man: The Ambivalence of Colonial Discourse (1994) he describes 

mimicry as an elusive and effective strategy in colonial discourse that centers around 

a civilizing mission that is based on the notion of “human and not wholy human”. He 

examines the psychology of the natives who were colonized. These are the people he 

referred to as “almost the same, but not quite”, and their desire to imitate the 

colonizer. According to Bhabha, mimicry is an effective strategy of colonial power 

and knowledge. 

  

When mimicry is applied in Colonial and Post-Colonial discourses it refers to how 

the natives of the colonized nations imitate the behaviours, language and culture of 

the colonizers. The colonial master exhibits a feeling of superiority over the natives 

which makes the natives feel that they are inferior and thus they begin to admire and 

imitate what they consider the superior way of life of the colonizers. This attitude, 

according to Said (1978) establishes the belief in the natives that the west is 



82 
 

educated, civilized, reformed, disciplined and knowledgeable while the east is 

illiterate, barbaric, primitive and ignorant. 

 

In post-colonial studies, mimicry is regarded as an unsettling imitations which 

characterize post-colonial cultures. It refers to a desire to severe the ties with ‘self’ in 

order to move to the ‘other’ (Kumar, 2011). Mimicry is a method of copying the 

person in power by suppressing one’s own cultural identity. This leaves the natives 

in an ambivalent and confused state. According to Bhabha (1994), colonial mimicry 

is the desire by the colonized for a reformed, recognizable other. Bhabha argues that 

this ‘other’ becomes a subject of a difference that is almost the same, but not quite. 

The discourse of mimicry according to Bhabha, is constructed around an 

ambivalence and that in order to be effective, mimicry must continually produce its 

slippage, its excess and its difference. Bhabha notes that the desire by the native to 

look like the colonial master only makes him a semblance of the white for he cannot 

attain complete whiteness thus he becomes almost the same but not quite. Though 

mimicry has made him to be different from his own people, but he could not totally 

transform to the white that he imitates. Gupta (2013) aptly describes this situation of 

the native as being excluded from his own society which makes him to neither 

belong to his own people nor to the whites. 

 Bhabha argues further that “Mimicry is the sign of double articulation…the effect of 

mimicry on the authority of colonial discourse is profound and disturbing…it is as if 

the very emergence of the ‘colonial’ is dependent for its representation upon some 

strategic limitation or prohibition within the authoritative discourse itself… so that 

mimicry is at once resemblance and menace” (Bhabha, 1994 pp. 122-123). 
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 Bhabha (1994) alludes to the works of Kipling, Forster, Naipaul and Orwell which 

trace the origin and emergence of postcolonial mimic men who are ambivalent due to 

the effect of “a flawed colonial mimesis in which to be anglicised is emphatically not 

to be English” (p. 125). According to Bhabha, the failure of the colonial mimic men 

is compounded by ‘hybridity’ which subverts the narratives of colonial power and 

dominant cultures. In this situation, ambivalence marks the lives of all colonies and 

hybridity adds to its intensity.  

 

In The Commitment to Theory (1988), Bhabha defines hybridity as what is new, that 

emerges from a “third space”. Gangahar (2015) explains the third space “as the 

inbetweeness that defines the colonized subject, as he is no longer in possession of an 

absolute identity” (p. 65). For Bhabha, all forms of cultures are in a process of 

hybridity and so no culture is pure. According to him, Colonialism, though produces 

hybridity, does not succeed in completely suppressing native cultures and identity. 

Bhabha, therefore, sees the attainment of independence by colonial states as a hybrid 

movement of political change which produces elements that are neither completely 

colonial nor completely native but a mixture of the two.  

 

Rahaman (2010) comments on Bhabha’s concept of hybridity and the life of the 

natives after the colonial period. He observes that the change in the system of culture 

that takes place after the colonial period of any nation will always be ambivalent and 

hybridized. According to him, hybridization of any culture creates ambivalent 

condition, a condition which makes people to feel that their culture and habits belong 

to ‘no one’s land” (p.3). Rahaman explains further that hybridity and ambivalent are 

different from each other, both in meanings and implications and that the one is the 
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effect of the other one. Ashcraft (as cited in Rahaman, 2010) asserts that most post-

colonial writings have preoccupied themselves with the hybridized nature of post-

colonial culture as strength and not as a weakness. 

 Bhabha’s (1994) colonial mimicry also discusses power. He argues that presenting 

power as the exclusive possession of the leaders gives no room for the followers to 

have a say in negotiating power, thus, allowing the leaders to wield power the way it 

suits them. He, therefore, criticizes the way Edward Said (1978) presents colonial 

relations as being fixed and static, a situation in which colonial power and discourse 

is possessed entirely by the leaders.  

 

In addition, Bhabha’s work examines the menace of mimicry. According to Bhabha 

(1994), mimicry is an eccentric strategy of authority in colonial discourse and that 

the ambivalence of mimicry depicts the fetishized colonial culture as potentially and 

strategically an insurgent counter-appeal. Looked at from this perspective, mimicry 

becomes a weapon of decolonization once the colonized people realize the need to 

resist their domination and they employ the menace of mimicry for the resistance. 

 Mimicry, though associated with the colonial period is now being applied in post-

colonial discourse. Scholars (Huddart 2005; Gupta 2013) argue that in post-colonial 

discourse mimicry provides strategies of resistance for the people and it assumes a 

new role as a method of subversion when the people employ its menace as an 

insurgent counter-appeal.   

  

Few studies have critiqued Bhabha’s theory. Huddart (2005) argues that Bhabha’s 

work develops a set of challenging concepts that are central to post-colonial 

discourse which describe ways in which colonized people have resisted colonial 
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power. According to Huddart (2005) Bhabha’s post-colonial criticism has shifted the 

focus of postcolonial theory to both the colonizer and colonized. Vincent (2001) on 

his part, argues that Bhabha’s theory extends the work of Edward Said (1978) and 

Gayatri Spivak (1988) and that it is a deconstructive critique of the dichotomies of 

the west and the orient, the center and the periphery, the empire and the colonized, 

the oppressor and the oppressed and the self and the other. Singh (2009) examines 

Bhabha’s concept of hybridity and argues that “hybridity” and other terminologies 

employed by Bhabha in his work are closely derived from ideas and terminology 

from Freud and French thinkers like Jacques Derida and Jacques Lucan. 

     

Criticisms have trailed Bhabha’s theory. Literary scholars such as Ahmad, Pettersson 

and Mcleod have criticized his dense jargons and embrace of theory at the expense of 

practice. They also criticized his views of politics as textual. For example, Ahmad 

(as cited in Mondal, 2014) criticizes him for detaching politics from specific 

locations and political situations. Ahmad accuses him of ignoring class and caste and 

asserts that his concept of hybridity applies more to privileged post-colonial 

intellectuals who have gained success in the western world, than to those in colonial 

situations. Pettersson (1992) also accuses Bhabha of conceptual vagueness, bad 

logic, and rhetorical fudging and asked: “If the aim is to effect the dismantling of 

postcolonial power structures, should they not be minutely analyzed rather than 

further mystified by theoretical jargon?” (p. 4). Mcleod (as cited in Mondal, 2014) 

argued that Bhabha’s theory is characterized by both ambivalence and anxious 

repetition and in trying to do two things at once ends up doing neither properly. 
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These criticisms cannot be dismissed. The researcher of the present study also finds 

the theory inadequate to address the concerns of post-colonial writers in writing back 

to the colonialists who have misrepresented their history. The present researcher is of 

the view that imitating the colonial culture by the natives is certainly not a way of 

deconstructing the European narratves about Africa, Asia and Middle East. This 

practice only reinforces the belief of the colonialists that the culture of the colonized 

people are inferior. When Bhabha argues that the colonized mimic the white, it 

presupposes the natives’ acceptance of inferiority complex and a repudiation of their 

native identity. It is as if the natives subscribed to the claim of the colonizers that 

their mission in Africa and Asia was to civilize the so-called primitive people. 

Bearing this in mind, the present researcher is of the opinion that Bhabha’s discourse 

of mimicry is Euro-Centric in the sense that it does not discuss how the colonizer 

imitates the colonized in the course of power relations between them. What it focuses 

on is only the hybrid natives imitating the colonizer. Does this mean there is nothing 

in the culture of the natives that the colonizer could also take back to his home? Post-

colonial writers like Walter Rodney, Chinua Achebe and Ngugi wa Thiong’o may 

find Bhabha’s idea unacceptable. 

 

In addition, the criticism that Bhabha’s theory is full of dense jargons is valid. 

Concepts such as “hybridity”, “ambivalence”, “third space”, “double articulation”, 

“mimesis” “anglicised” are so scary and difficult to comprehend that they make the 

understanding of the theory itself difficult. This probably explains why few studies 

have applied the theory. Furthermore, a study of Achebe’s novels leaves the present 

researcher with no doubt that Bhabha’s concept of hybridity applies more to 

privileged post-colonial intellectuals and leaders who have attained success in the 
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western world than the ordinary people as alleged by the critics. This is the picture of 

hybridity that Achebe portrays in his post-colonial novels. 

 

 Few literary scholars have applied the theory of mimicry in their studies 

(Abussamen and Neimneh 2018; Kumar 2011; Olsson 2010). Abussamen and 

Neimneh (2018) apply ambivalence in Achebe’s Things Fall Apart, No Longer at 

Ease and Arrow of God from the perspective of gratitude and revenge. The study 

examines Achebe’s wavering position in the three novels between taking revenge on 

European missionaries and the natives and gratitude for them at the same time. 

Gratitude in Abussamen and Neimneh’s (2018) study is showing appreciation while 

revenge cast aspersions on the colonial and native practices. The study reveals 

Achebe’s wavering position in the three novels between taking revenge on the 

European missionaries and the natives and showing gratitude for them at the same 

time. The study does this through the treatment of the themes of language, tolerance, 

religion and cultural violence. Achebe, according to the study, shows gratitude to the 

missionaries and the natives whenever the two parties praise their respective 

language and exhibit tolerance of the other’s religion and culture. At the same time, 

he depicts the revenge position on the missionaries whenever he exclusively 

criticizes the English language and spares the native Igbo language. He also criticizes 

the mutual intolerance of both natives and missionaries as a way of revenge 

whenever he is critical of Christianity and the native religion. Achebe does this 

through projecting the negative and unjustifiable cultural violence that both the 

missionaries and the natives inflict on the society. The study uses this pattern of 

discourse to illustrate the different levels of post-colonial ambivalence in the novels. 

For example, it shows how Achebe expresses gratitude to the missionaries in Things 
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Fall Apart, No Longer at Ease and Arrow of God by using English as the language of 

his writing. This depicts his belief that colonialism gave Africans a language with 

which they communicate with one another. But again, in Things Fall Apart there is a 

hint at revenge on the missionaries when Achebe describes English as the language 

spoken through the nose. No wonder, in No Longer at Ease, native speakers such as 

Obi prefer speaking their native language.  Through this ambivalence, the study 

reveals ironic twists and turns in Achebe’s fiction and exposes his cynical attitude 

toward the position of the native intellectual who is trapped between two cultures. 

  

Olsson (2010) applied Bhabha’s theory of mimicry in the treatment of Colonial 

legacies-Ambivalence, mimicry and hybridity in Chinua Achebe’s Things Fall Apart 

and Louise Erdrich’s Tracks. Using post-colonial critical approach, he examines how 

characters in the two works react to changes in their lives. The study uses Bhabha’s 

concepts of ambivalence, mimicry and hybridity to show how Okonkwo, Nwoye, 

Enoch, Pauline and Nanapush are caught up in societal changes that are caused by 

the colonial and post-colonial influences and their different reactions to these 

influences. Olsson focusses on the characters’ difficulties in finding a place in the 

society during and after colonialism and whether these characters try to become like 

the colonizers and how they feel when someone else mimics the colonizers. The 

study reveals that Nanapush and Nwoye accept the changes reluctantly, though they 

still resist in whatever way they can. As for Okonkwo, he does not change and he 

becomes alienated while Pauline and Enoch mimic the colonizers so as to achieve a 

change in their status. 
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Kumar (2011) studied Naipaul’s A Bend in the River through the lense of Bhabha’s 

concepts of mimicry and ambivalence. The work discusses the relevance of Bhabha’s 

perception in understanding the post-colonial ambivalence and hybridity. It looks at 

the predicament of the natives living their lives in flux. The novel exposes the 

absurdity of the so-called civilizing mission by satirizing the concept of the white 

man’s burden. It examines a situation where the natives feel perpetually trapped in 

their native land which makes them embrace borrowed culture and language. This 

makes the natives to experience ambivalence that destabilizes their entire life. 

  

There is also Akta’s (2014) Postmodern Spirit in Ngugi wa Thiong’o’s Petals of 

Blood which also applied Bhabha’s theoretical concepts of mimicry, ambivalence 

and hybridity to show the predicament of the natives in colonial and post-colonial 

Africa. The predicament the natives find themselves in is due to the conduct of the 

post-colonial African leaders who turn mimicry of the western values into an art of 

governance. 

   

The present research applies Homi Bhabha’s theory as an instrument used by the 

followers to challenge the power of the leaders. The study examines Achebe’s 

portrayal of the followers and their powers by showing how the adoption of mimicry 

by the leaders creates tension between the leaders and the followers and how it 

eventually destabilizes the entrenched power of the leaders. The research applies 

Bhabha’s theory to show how the leaders turn mimicry into an art of governance 

which projects that post-colonial African leaders still depend on the political and 

economic templates of Europe. This causes a lot of discomfort to the common people 

and it makes them to challenge the power of their leaders. The research applies the 
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menace of mimicry as a catalyst for rebellion from which the people not only derive 

inspiration but also the power of dissent and the determination to change the status 

quo. The ambivalent attitude of leaders such as Chief Nanga, Ezeulu and Sam 

provide the followers such as Max, Odili, Ikem and Beatrice with the power to revolt 

against them.  

 

The study applies the concepts of mimicry, ambivalence and hybridity in a manner 

that showed its disruptive effects on the existing power relation in Arrow of God, A 

Man of the People and Anthills of the Savannah. The present study adopted the 

elements of the theory, retained their meanings but applied them subversively to 

achieve its objectives of using them to challenge the existing power. For example, 

the study shows instances in the novels when the adoption of mimicry by the leaders 

lead to protest from the followers. In such situation, the followers take measures to 

subvert the power of the leaders such as Ezeulu and Sam.  

  

In addition, the study shows the hybrid and ambivalent nature of Ezeulu in his 

accommodation of both African and Western cultures under the same roof. This 

conflicting identity is what Bhabha refers to as the sign of double articulation which 

he says appropriates the other as it visualizes power. This ambivalent posture turns 

out to be Ezeulu’s undoing as it breeds opposition to his powers and authority from 

the people. This way, colonial hybridity, designed to bring the colonial subject closer 

to the colonized, (almost the same) ironically alienates Ezeulu from his own people 

with dire consequence. The result is that Ezeulu’s fidelity to double identity 

precipitates protest from the people of Umuaro. 

 



91 
 

In Anthills of the Savannah the study shows how the conduct of the military leader, 

Sam, who is the Head of State of Kangan portrays him as a leader who is in love with 

colonial mimicry. Achebe presents Sam as a leader that is “fascinated by the customs 

of the English, especially their well-to-do classes and enjoyed playing at their 

foibles” (p.50). Sam’s fascination for Europe reflects in the way he administers 

Kangan. This study shows the resistance that Sam’s fascination to the customs of 

Europe elicite in characters such as Beatrice. Beatrice is troubled by the fascination 

of Sam for Europe and she protests against it. In A Man of the People, the study 

presents mimicry as a method of ruling by the new political leaders in a post-colonial 

independent nation of Bori. This makes followers such as Max, Eunice and Odili to 

resist the leader’s mimic ways by putting together an alternative political platform 

that challenged their power. 

  

The theory of Paulo Freire in his work, Pedagogy of the oppressed is another 

perspective that the present study applied. The present research finds this theory 

relevant in the way Freire examines the plight of the oppressed in the society and the 

options opened to them to challenge their oppressors. Freire (1970) laments the 

culture of silence by the poor and the dispossessed in the society. He argues that the 

ignorance and inaction of the poor people is a product of economic, social and 

political domination. According to Freire there are two views of humankind. One 

view regards humankind as objects which are being manipulated, the other view 

regards humankind as subjects, as independent beings who are able to transcend and 

recreate the world. In the first category, human beings are perceived like animals that 

act and obey without taking time to reflect and so are submerged in the world. Those 

who rule over them have not given them a chance of self-reflection. The second 
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category is a contrast of the first. Human beings as subjects can think and reflect and 

can dissociate from the world. They can operate in the world through action and 

reflection. The present study applies this theory to typify followers in A Man of the 

People, Arrow of God and Anthills of Savannah into categories to show whether the 

leaders treat them as objects or subjects. This is based on followers’ behavior and the 

way they relate to the leaders in power. 

  

Freire (1970) proposes typologies of followership at three different levels of 

consciousness each level typifying followers’ behavior. They are magical, naïve and 

critical consciousness. The followers under magical consciousness are those who are 

not aware of the socio-economic contradictions within the society; these are 

followers who accept life for what it is and do not question injustices done to them. 

They adapt themselves hopelessly and do not protest the exploitation of the leaders 

who they consider superior to them. Freire refers to this category of followers as 

objects. The followers in naïve consciousness are those who are aware of their 

problems but rather than making connections with others for collective struggle, they 

act alone. They also see problems as coincidences. Finally, followers in critical 

consciousness do not treat problems as coincidences but as structural defects and this 

makes them reflect on the socio-economic contradictions in the society. The 

followers under this category look at reality in the society, recognize its 

contradictions, and do something about it. Freire refers to them as subjects.  

     

2.8 Summary 

This chapter reviewed followership and leadership literature, the concept of power, 

the concept of people’s power and post-Colonial literature by examining the views of 
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diverse scholars on post-colonial studies, the meanings of power and how the 

exercise of power impacts on the people and the society. It reviews people’s power 

from both political and literary perspectives and shows how African writers project 

this power in their works. In addition, the review examines Achebe’s works as a 

response to colonial narratives and points out how Post-Colonial literature challenges 

the negative narratives of African history with a view to correcting the distortions. 

 

The review about the question of power in Achebe’s novels reveals that a lot of 

research has been conducted on the subject of power in African fiction such as 

genital power, patriarchal power, transgressing power and discursive power but one 

variant of power that has not been given adequate attention from the past studies is 

people’s power referred to as the power of the followers in the present research. 

  

Specifically, studies on the subject of power in the fiction of Achebe have primarily 

focused on abuse of power by the leaders. The literature review, therefore, shows a 

yawning gap on the power of the followers which the present study examines. It 

offers a different and fresh perspective on the study of power in the novels of Achebe 

and explores an area of research hitherto neglected.   
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CHAPTER THREE 
 RESEARCH METHODOLOGY 

 
3.1 Introduction 

This chapter explaines how the study was carried out. It discussed the following sub-

topics:  research approach, conceptual framework, text selection, summary of the 

three texts, characters selection and data analysis,   

The following research questions guided this study: 

1. How does Achebe portray the followers and their powers in Arrow of God, A Man 

of the People and Anthills of the Savannah from the post-colonial period and why 

does he portray them in such a manner?  

2. What are the typologies of followership in Chinua Achebe’s Arrow of God, A Man 

of the People and Anthills of the Savannah? 

3. How do the followers’ actions contribute to leadership failure in Chinua Achebe’s 

Arrow of God, A Man of the People and Anthills of the Savannah? 

 

3.2 Research Approach 

The study used literary analysis to examine people’s power in the post-colonial 

novels of Achebe. According to Seitz (1997) literary analysis aims at understanding 

literature in its relevant context and it involves intensive reading and comprehensive 

analysis of literature under study. For the present study the process of analysis 

included (1) intensive reading of Arrow of God, A Man of the People and Anthills of 

the Savannah (2) managing and reducing the data which involved picking and 

underlining specific excerpts and passages from the texts,  taking note of specific 

events and episodes that could help in the discussion of research questions and 

objectives, selecting relevant characters whose actions could help in the development 



95 
 

of the themes (3) use  of tables to show the themes that emerged (4) use of literary 

devices to describe and ascribe meanings to episodes, events and actions of 

Characters  from the texts (5) Applying Homi Bhabha and Paulo Freire’s theories to 

the research questions and objectives (6) presenting the findings in descriptive 

narratives. 

  

The researcher read the three novels intensively more than four times. The first 

reading familiarized the researcher with Achebe’s concerns in the novels. During the 

second reading, the researcher began to take mental note of the relevant data for the 

study. In the third reading, the researcher began to mark and underline specific 

passages, events, episodes and characters from where data could be obtained. In the 

final reading, relevant characters, events, scenes, passages and episodes that would 

be used as the data for the study were identified and marked.  

  

To determine how Achebe portrays followers and their powers in the three novels 

which is research objective one, the power relations between the leaders and the 

followers was examined. Actions and utterances of certain characters who were 

regarded as followers were analysed to reveal the nature of their relationship with the 

leaders. This mode of analysis revealed whether the followers exercised their powers 

in support of the leaders or against them. To determine the typologies of followership 

in the three novels which is objective two, the behavior and conduct of the followers 

were analysed based on whether they behaved and conducted themselves as objects 

or subjects in their relationship with the leaders as articulated in Pauo Freire’s theory. 

For research objective three which is how the followers contributed to leadership 
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failure, the various actions taken by the followers which encouraged abuse of power 

were highlighted and analysed. 

 

In addition, relevant excerpts and at times whole passages were also quoted from the 

novels to support the claims and findings of the research. The study also involved 

extensive characterization and actions and uterances of selected characters, episodes 

and events were interpreted with literary devices such as metaphor, simili, irony and 

personification. The themes that emerged from the three novels were shown with 

tables one after the other and each theme was analyzed. The two theories that framed 

the research were also applied in the analysis to show how they helped answer the 

research questions. Finally, the findings were presented in descriptive and narrative 

form. 

 

3.3 Conceptual Framework  

The present study applied Homi Bhabha and Freire’s post-colonial theories to 

analyse the portrayals of People’s Power in Achebe’s Arrow of God, A Man of the 

People and Anthills of the Savannah. These theories were applied to explain how 

Achebe portrays followers and their powers, to show the typologies of followership 

and how the followers’ actions contributed to leadership failure in these novels. The 

three concepts in Bhabha’s theory which are mimicry, ambivalence and hybridity 

were applied to examine power relations between the leaders and the followers. The 

study analysed how the adoption of mimicry, ambivalence and hybridity by the 

leaders made the followers to challenge their powers. These three concepts which 

were commonly applied to leadership in Colonial discourse were applied to 

followership in the present study. In addition, the key concepts in Freire’s theory 
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which are objects and subjects were applied to typify the followers in the three 

novels into either objects or subjects depending on their conduct and the way they 

related with the leaders and how their actions contributed to failure of leadership. 

 

 

 

 

 

 

 

 

             YES         NO  

                       

 

               

     Figure 3.1. Conceptual Framework 

 

3.4 Text Selection 

This study used documents source for its text selection. (Guba and Lincoln (1981) 

define document as “any written material other than a record that was not prepared 

specifically in response to some requests from the investigator” (P.228). The 

implication of this definition is that there is already an existing data for the research 

and the researcher only needs to make selection from the data. The data for this study 

were from three selected works of Achebe which are Arrow of God (1964) A Man of 

the People (1966) and Anthills of the Savannah (1978). The choice is made because 
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the novels focus on the subject of power and also covered both colonial and post-

colonial periods of Africa. The choice is also informed by the research’s objectives 

which could be better achieved by a study of the three novels. The novels are 

considered very appropriate for a research on people’s power in post-colonial novels 

of Achebe because Achebe examines the question of power relation between the 

leaders and the followers in these works. In addition, these novels address the 

concerns of post-colonial literature which is essentially to present an alternative and 

true history of Africa against the colonial distortive narratives which stereotyped the 

continent and its people as uncivilized and of no culture.  

 

The use of documents is an attractive method of qualitative research because the 

documents are already in the public domain. Bowen (2009) also stresses that It is less 

costly than other research method and is unobtrusive and non-reactive, that is, they 

are unaffected by the research process. Merriam (2002) states that the strength of 

documents as a data source lies in the fact that they already exist and they do not 

intrude upon or alter the setting in ways that the presence of the investigator might. 

For this study, the advantage of using this data source is that the researcher did not 

depend on the wish, fancy and unpredictability of participants like other researchers 

who used interviews and observations do. This also afforded the researcher the 

opportunity to collect and analyze data simultaneously. 

 

Having selected the novels, the researcher read the novels several times bearing in 

mind the problem statement, the research objectives and the research questions. This 

enabled the researcher to be mindful of the type of data he needed to select. At every 

point that the researcher encountered relevant data they were marked and analyzed 
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through comments at the edge of the texts. This way, the researcher did two things 

simultaneously: Data gathering and analysis.  

 

The researcher also paid special attention to characters that shape and influence the 

plots of the work. The present study sourced data on both the leaders and the 

followers in the three novels. In sourcing the data, the researcher paid particular 

attention to the expressed views of the characters, especially where the researcher 

was convinced the data obtained thereof could strengthen the objectives of the 

research and help resolve the research problem. Data were in form of quotations, 

excerpts and passages from the selected texts. The researcher made sure that the 

sourced data project how Achebe portrays followers and their powers, reveals the 

typologies of followership in the novels and show how the followers’ actions 

contributed to leadership failure. This process strengthened the trustworthiness of the 

study. 

 

3.5 Summary of the Three Selected Texts 

3.5.1 Arrow of God 

Arrow of God, which has a traditional setting is Achebe’s third novel. The novel is 

set in Umuaro, a fictional African society originally made up of six autonomous 

villages. But the six villages later resolved to come together as one united entity as a 

result of the incessant attacks from the Abam warriors who continually invaded the 

villages and captured the people as slaves. When the six villages came together as 

one, they appointed one of them, Ezeulu, the Chief Priest of Ulu. Ulu is the god 

created by the people and endowed with the powers to protect them from their 

enemies. When Ezeulu was appointed the Chief Priest, he became the spiritual and 
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traditional leader of Umuaro and the people looked up to him for guidance and 

protection. Ezeulu has power over the year since he is the only person in the 

community who can announce the sighting of the new moon. He also has power over 

the crops for the people can only harvest their crops after the Feast of the New Yam, 

which date, only the Chief Priest can name. He also names the date for the Feast of 

the Pumpkin, a festival of purification, in which Ezeulu performs the role of the 

ultimate carrier of the people’s sins. It is clear that as the Chief Priest, Ezeulu’s 

powers over the people are enormous. 

 

At the beginning of the novel, we see Ezeulu perform his spiritual duty of 

announcing the sighting of the new moon and he offers prayers for the people of 

Umuaro for long life, prosperity, good harvests and protection from all forms of 

attacks. We also see him later in the novel, during the festival of the pumpkin, 

performing his duty as the carrier of the people’s sins. But with the incursion of 

colonial administration into Umuaro, Ezeulu’s fidelity to his people and their culture 

and tradition is threatened. The Chief Priest befriends the colonial administration as 

he begins to accommodate the culture of the colonialist. In spite of the protest from 

his own household and the Umuaro people in general, he sends Oduche, his son, to 

the colonial school and the son converts into a Christian. This action eventually 

makes the son to commit what Umuaro people regard as an abomination by locking 

up the Royal Python in his school box with the intention to kill it as preached by the 

church. Umuaro people regard the python as a sacred snake that should be accorded 

the honour and respect of a god and no Umuaro man should inflict it with any injury 

talkless of killing it. When Oduche imprisons the Royal Python, the whole 

community rises against him and his father and this created a lot of crisis for the 
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Chief Priest. The people questioned the wisdom in the custodian of their tradition 

sending his son to colonial church and consequently violating their sacred tradition. 

Characters such as Nwaka, Nnachukwu, and Ezidimili openly challenged Ezeulu for 

this sacrilege but this does not stop Ezeulu’s romance with the colonialists. This 

attempt to satisfy Winterbottom, the colonial District Officer, makes him to incur the 

wrath of his people. 

 

As the plot progresses, the colonialists made their presence felt the more by stopping 

the war between Umuaro and his neighbor, Okperi, over a land dispute. In the course 

of stopping the war, Winterbottom collected all the guns of the two warring 

communities and set them ablaze. The same Winterbottom later imprisoned the Chief 

Priest when he rejected the offer to be appointed a Warrant Chief. Ezeulu rejected 

this offer to protect the power of Ulu, the god he presides over, and as for him, he is 

not ready to be anybody’s Chief except Ulu. The imprisonment of Ezeulu for three 

months by the colonial administration disrupts the communal order of Umuaro as it 

prevents the Chief Priest from carrying out his responsibilities to the people. When 

Ezeulu refuses to announce the date for the Feast of the New Yam, he ascribes his 

refusal to the effects of his imprisonment. 

 

The refusal of Ezeulu to name the date of the new yam eventually leads to his down 

fall. He rebuffs the community’s delegation which appeals to him to reconsider his 

position. As far as the community is concerned, Ulu, being a god of protection over 

Umuaro, would not want the people destroyed but Ezeulu remains adamant. Ezeulu’s 

closest friend and confidant, Akuebe, appeals to him to have a change of heart, but 

ezeulu equally dismisses his appeal. He thinks the people would wait till the time is 
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ripe to name the date for the feast because of his overwhelming power over them. As 

time goes on, his people become convinced that he is leading a god to use its arrow 

against them and they resolved to challenge his power. Meanwhile, the Church 

sensing division in the community, throws its door open for the aggrieved people to 

come and do their offering and several Umuaro man and woman approach the church 

for this purpose with their yams so that they can harvest their crops. Afterall, this is 

the essence of the New Yam Feast. What Ezeulu has refused to do, the church has 

now done it and this marks the ascendancy of the Christian god over Ulu. 

 

When Obika, Ezeulu’s favourite son dies, Ezeulu wonders whether he has not served 

Ulu the way the God commands. But for the Umuaro people, they see Obika’s death 

as a sign that Ulu has taken side with them. At the end of the novel, the Chief Priest 

runs amock and he becomes a demented Priest for the rest of his life. 

 

3.5.2 A Man of the People   

A Man of the People is Achebe’s fourth novel which is set in a fictional post-colonial 

African nation called Bori. Bori is an independent nation where African leaders have 

replaced the earstwhile colonial leaders and thus, the affairs of the new nation is in 

the hands of educated African political elites. The novel opens with Chief Nanga, 

one of the nation’s new political leaders, and who Achebe presents as a Man of the 

People, paying a visit to Anata, his constituency. Nanga is a member of the nation’s 

parliament and a Minister of Culture in the new administration. The visit of Nanga to 

his constituency is elaborate and the people received him with drumming, singing 

and dancing. The Hall of Anata Grammar School, the venue for the reception, is 

filled to capacity and the school pupils and their teachers lined the route to welcome 
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the Minister. Nanga’s address at the reception was well received by the villagers who 

admired his comportment, his look and his proclamation to serve as the servant of the 

people. But through the side comments of Odili, the narrator and protagonist of the 

novel, the readers are made aware that Nanga is a corrupt leader using his office to 

enrich himself. Odili is a teacher at Anata Grammar School and an old student of 

Nanga whom Nanga later invited to visit him in Bori. 

 

Odili visits Nanga in the city and he witnesses first hand the daily routine of a 

Minister. Apart from this, he gets carried away by the luxury and comfort in Nanga’s 

house and he wishes he could be appointed a Minister as well. In Bori, Nanga and 

Odili become buddies who engage in sex excapades. Odili enjoys a ride in Nanga’s 

flashy cardillac and when he rides this car to the hospital on a visit to Elsie, his girl 

friend, he enjoys the attention and respect that the car attracts. The cosy relationship 

between Nanga and Odili did not last long as both of them later quarreled over Elsie. 

This quarrel made Odili to leave Nanga’s house in annoyance. Odili moved to Max’s 

house in Bori. Max is a lawyer and Odili’s class mate and friend in High School. 

It is in Max’s house that Odili’s journey into the politics of Bori begins. Max and few 

other Bori elites are dissatisfied with the way the affairs of the nation are being run 

by political leaders such as the Prime Minister, Chief Nanga and Chief Koko and 

they resolved to move against them. They decide to form a new political party to 

challenge Nanga’s party at the polls and enlist Odili as a member. Odili happily 

accepts membership of the new party since it will serve as a platform to hit back at 

Chief Nanga who has snatched his girl friend. 
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The new party decides that Odili should contest Chief Nanga’s seat in parliament. 

Meanwhile, Max is also to contest Chief Koko’s seat. When Odili announces that he 

is going to contest Nanga’s seat, the people received the news with disbelief. Mr 

Nwege, the Principal and Proprietor of Anata Grammar School where Odili teaches 

sacks Odili from his school for daring to contest Nanga’s seat. Edna’s father who is 

also Nanga’s father-in-law informs Odili that he would get consumed in the process. 

Odili’s own father warned him of the repercussion and the generality of the people 

mock his aspiration. But Odili remains committed to his ambition. Chief Nanga visits 

him and offers him a bribe which he refuses. As the campaigns for the elections hot 

up, Odili attends Nanga’s inaugural campaign in Anata and in a bid to publicly 

declare that Nanga is a corrupt politician and a thief who should not be voted for, he 

is beaten up by Nanga and his people. His car is set ablaze and he decomes a patient 

at the hospital. The people do not see Nanga as a thief. They see him as a patriot who 

should be allowed to enjoy his power and the spoils of his office. 

Max is also murdered on the day of the electons by Chief Koko, his opponent at the 

polls. Chief Koko’s car crushes him to death. Eunice, Max’s girl friend avenges his 

death as she shot and killed Koko on the same spot. Riots and protests by political 

thugs engulf the nation as a fall out of the elections such that the military intervenes 

to safe the nation from impending doom. At the end of the novel, soldiers took over 

the government from the politicians and leaders such as Nanga are put in detention. 

 

3.5.3 Anthills of the Savannah 

Anthills of the Savannah is Achebe’s fifth and last novel. It is set in Kangan, a 

fictional African nation, where a Military Government headed by Sam is in control 

of the nation’s affairs. The novel opens with Sam, the Head of State, presiding over a 
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meeting of his Cabinet. In this meeting, the debate on whether Sam should pay a visit 

to Abazon or not turns into an argument between the Head of State and Chris, a 

Cabinet member. Abazon is one of the regions of the country famous for its 

opposition to Sam’s government. While Chris wants Sam to pay a visit to the region, 

Sam insists he would not and he informs the cabinet that his decision is final. 

Later in the story, Chris informs the readers what Cabinet meetings have become and 

how the commissioners who are members of the Cabinet have turned into sycophants 

and praise singers of the Head of State. As far as the Cabinet members are 

concerned, Sam can never do wrong and they always express their willingness to 

sing his praises.  

 

Early in the novel and just about the time all the commissioners have pledged their 

loyalty and support to Sam, the people of Abazon invaded the Government House in 

protest against the neglect of their region by the government. This protest shatters the 

peace of the Council Chamber and forced the Head of State into a state of fear and 

apprehension. The Head of State rushed into the Council Chamber to inquire from 

the commissioners what the commotion is all about but none of them could offer an 

explanation. Displeased, he castigates them and left in annoyance. The protest of the 

people of Abazon is about lack of water in their region as a result of drought and 

government’s punitive action not to provide them with portable water because of 

their opposition to Sam’s rule. The narrator informs the reader that when the Head of 

State wants to transform into president for life, the government organized a 

referendum for the people of Kangan to vote YES or NO. At the end of the 

referendum, Abazon is the only region in the whole of the nation which votes ‘NO’. 

This action prevents Sam from turning into a life president and he vowed to punish 
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the people for their open antagonism to his ambition. The punishment is to deny 

them portable water so that the people would feel the consequence of their voting 

‘NO’. Their procession to the Government House is to protest this punitive action.  

 

The novel also presents Ikem who is the Editor of the National Gazette, the 

government-owned newspaper, as another critique of Sam’s rule. Ikem and Chris, the 

commissioner for information, are Sam’s classmates and friends. Ikem uses the paper 

to crusade for the rights of the poor people and to prevent Sam from turning into a 

dictator. He resists all pressure from Chris and the government to turn the paper into 

the mouth piece of Sam and this creates a lot of problems for him. Ikem interacts 

with the leaders of Abazon and from this encounter, he understands the more why the 

people are protesting against the government. It is also from this interaction and the 

speech of the old man from Abazon at their reception in the hotel that he appreciates 

the essence of struggle and the power of his crusading Editorials. 

 At a point, His Excellency feels that Ikem is becoming too critical of his 

administration and he sacks him as the Editor of The Gazette. With this sack, Ikem 

takes to public lectures at the nation’s university where he educates the audience on 

the necessity for struggle. The government eventually arrests and murders Ikem and 

this leads to series of reactions across the nation. Chris, the Commissioner for 

Information, abandons Sam’s government and joins hands with Beatrice, the students 

and workers to challenge Sam’s dictatorship. When the hunt for Chris by the 

government becomes intense and dangerous he leaves the nation’s capital on exile to 

the north of the country. 
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Meanwhile, Beatrice, Chris girl friend, joins in the mobilization of the people to 

oppose Sam’s government. She mobilizes Elewa, Agatha and few other women to 

join the struggle against abuse of power. When a drunken police man murders Chris 

on his jouney to the north, Beatrice becomes the arrow head of the struggle. Her 

house becomes the meeting point for the opposition. 

 

With mounting crisis in the nation, another military coup topples Sam’s government 

and His Excellency is declared missing. It later becomes public knowledge that Sam 

was kidnapped, shot and buried. The coup is an internal revolt and Sam’s Army 

Chief, Mojor-General Ahmed Lango, emerges the new Head of State. But the people 

detests this latest coup as the continuation of the old order. Beatrice and her group do 

not see any change in the horizon and they continue to meet to discuss the way out 

for Kangan. It is in the midst of all this confusion that Elewa, Ikem’s girl friend, 

gives birth to a baby girl and the birth of the baby lifts the waning spirit of the people 

and unites them the more. Beatrice performs the naming ceremony and names the 

child Amaechina: May the path never close. The naming ceremony attracts the 

diverse class in Kangan from the elites to the ordinary people, peasants, traders, 

students, taxi drivers and the military. Elewa’s uncle in his speech at the naming 

ceremony sums up the wish of the people when he declares that like the name of the 

new baby, may the path of the nation never closes. The novel ends on this optimistic 

note.           

        

 3.6 Data Analysis 

Data analysis in the present study was done simultaneously with discussion and 

interpretation. Creswell (2014) argues that data analysis in qualitative research 
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procceds ‘hand-in hand’ with other parts of developing the qualitative study such as 

data collection and the write-up of findings. As mentioned earlier, the data for the 

present study was sourced from the three selected novels of Chinua Achebe as 

follows: 

1. Arrow of God (1986 Edition). 

2. A Man of the People (2nd ed). 

3. Anthills of the Savannah (1987). 

  

The three novels address the subject matter of the present study and are 

representative of both colonial and post-colonial periods. The novels are the 

documents which yielded the data in form of relevant excerpts, quotations and at 

times entire passages from the texts which are then analyzed. The analysis of the data 

was guided by the research questions, the research objectives and the research 

theoretical perspectives. 

 

What the researcher did in data analysis was to break the data down into manageable 

bits and then wove the bits together to make desired meaning. In other words the data 

were put into shape and analyzed following certain procedures. The first procedure 

ensured that the analysis was guided by the three research questions which were then 

analyzed one after the other with the textual data. The research questions are: 

  

1. How does Achebe portray the followers and their powers in A Man of the People, 

Arrow of God and Anthills of the Savannah from the post-colonial period and why 

does he portray them in such manner? 
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2. What are the typologies of followership in Chinua Achebe’s Arrow of God, A Man 

of the People and Anthills of the Savannah? 

3. How does the followers’ actions contribute to leadership failure in Chinua 

Achebe’s Arrow of God, A Man of the People and Anthills of the Savannah? 

 

Homi Bhabha’s theory, Of mimicry and Man: The Ambivalence of Colonial 

Discourse (1994) was applied to Research Question 1 and Paulo Freire’s typologies 

of followership in Pedagogy of the oppressed (1970) was applied to Research 

Question 2. Freire’s theory was also used to establish the relationship or the link 

between Research Question 2 and 3. The analysis of each question was done across 

the three selected novels with the researcher making claims about the works and 

supporting these claims with textual data. While doing this, patterns and trends in the 

form of themes emerged. These themes either strengthened or negated the power of 

the followers, revealed followership types and portrayed how follower’s actions 

contributed to leadership failure. Themes were identified with the application of 

Ryan and Russel’s (2016) three methods of themes identification which are the use 

of metaphors and analogy, transition, and missing data.  

 

Another procedure used is Miles and Huberman’s (1994) three main components of 

qualitative data analysis. The three components are data reduction, data display, and 

drawing and verifying conclusions. Data reduction was used to reduce the data in a 

way that only relevant and significant information was taken from the texts. Tesch 

(1990) refers to this method as a process of “de-contextualization” and “re-

contextualization” Creswell (2014) refers to it as the process to “winnow” the data, 

which, according to him, is a process of focusing on some of the data and 
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disregarding other parts of it. Data display, according to Ahmed (2010), is the 

process of presenting and analyzing the data. Texts-derived data were presented and 

analyzed in a way that answered the research questions. Data reduction and display 

assisted in drawing conclusions. In addition, another procedure used in the analysis is 

the application of Bhabha and Freire’s post-colonial theoretical perspectives in 

addressing the research questions. 

 

The study is a non-statistical research. It is an interpretative literary study and so the 

analysis applied literary devices such as theme, metaphor, personification, irony, 

point of view and other literary terms in the interpretation of the selected works. To 

identify these devices requires literary skills and in addition, the researcher needs to 

be close to his data. So in order to actualize the two, the researcher employed both 

software and manual for the analysis. The qualitative computer data analysis 

software program NVivo 10, was used to aid the analysis and to facilitate the process 

of storing, sorting, analyzing and preparation of models for the data. Creswell (2014) 

argues that the use of qualitative software programs in qualitative research have 

become popular and they help researchers organize, sort and search for information 

in text or image databases. Manual or “the hand analysis strategy” was used for the 

characterization and the identification of literary devices employed to facilitate better 

interpretation of the works. According to Cresswell (2005), the hand analysis of 

qualitative data implies that the researcher reads the data, marks it by hand and 

divides it into parts. The researcher read the texts many times with the research 

questions in mind. At every reading, the researcher underlined and marked the parts 

of the texts that could be used in answering the research questions. This way, the 
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researcher familiarized himself with the details of the work. This approach prevented 

the intrusion of machine which the use of software could create (Creswell, 2005). 

 

Critics such as Seidel (1991) have expressed concerns that the use of software 

program in qualitative data analysis may “guide” researchers in a particular direction.  

As earlier mentioned, literary analysis was employed for the present study. Literary 

analysis is an interpretation of a written text with the use of concepts and devices 

specifically associated with literature. A literary analysis is not supposed to be a plot 

summary. It does not go in-depth about the events of the story because it is assumed 

that the reader is already familiar with the literature in question. Studies employing 

literary analysis look at literary works to unravel what the work is about and make its 

own statement about it. Such studies analyze the components and structures of one or 

multiple texts, identify trends and patterns in these texts with supportive evidence 

that could be in the form of direct quotations, excerpts or full textual passages. The 

aim of literary analysis as a method of qualitative research is to understand and 

interpret literary text in its relevant context (Seitz, 1997). Hurst (as cited in Volore, 

2010) argues that the problem of literary analysis lies in its subjectivity because the 

interpretation is based on the researcher’s own reading experience and observations. 

To address the question of validity, Haas (as cited in Valore 2010) explains that the 

researcher validates the analysis by using quoted passages and excerpts from the 

literature being researched. 

 

According to Henry (2016) a literary analysis explores literary works by making a 

point about them. It goes further to support the point by discussing the works literary 

elements such as themes, symbols, imagery, irony, point of view, setting, plot and so 
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on. Literary analysis is built around a clear interpretative statement about the works 

in question with supportive evidence. A literary analysis goes beyond what is 

contained in the literature or what the author supposedly intends. The literary works 

serve as the basis to form an opinion and this opinion takes the form of a statement 

(Henry 2016). A good literary analysis should come up with something new about 

the work. This only happens when the story is discussed under the lens of the literary 

elements.  Literary elements refer to the devices and ideas that make the story 

meaningful. They are devices that enable the analysis to come up with something 

novel in form of fresh interpretation of the works. 

  

With literary analysis the selected novels were interpreted with the use of the stated 

literary devices such as plot, setting, characterization, metaphors, irony, symbolism 

and theme. The present study examined individual text in order to describe the pre-

occupation of the author. It is concerned about the narrative patterns, character 

development, intertextuality, symbolism, the setting and the narrative atmosphere. 

Textual evidence was also used to support the analysis. The researcher analyzed the 

works based on his own interpretation of the narratives which were supported by 

textual evidence from the novels. 

   

Scholars such as D’Elia (2007) Koss (2008) Volore (2000) have employed literary 

analysis in their studies. D’Elia’s (2007) study shows how the author used a close 

reading of the The Stand, a novel by Stephen King for a detailed character analysis of 

the main players while Koss’ (2008) study is a literary analysis of 205 young adults 

multiple narrative perspective novels published between 1999 and 2007. Volore’s 
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(2000) work is a literary analysis of 14 traditional fairy tales and 14 modern fairy 

tales published between 1980 and 1999.  

   

In the present study, Ryan & Russell’s (2016) three methods of themes identification 

was also used. The methods are metaphors and analogy, (which fall under the 

purview of literary analysis) transition, and missing data. Ryan and Russell (2016) 

argue that people often represent their thoughts, behaviors, and experiences with 

analogies and metaphor. According to them, the analysis rests on the search for 

metaphors in rhetoric and deducing themes that might produce those metaphors. 

They further argue that transition from one content and topic to another may indicate 

a new theme and that thinking about what is missing in the narratives (missing data) 

enabled the researcher to uncover new themes. This method gave rise to what is 

missing instead of what has been said. According to Ryan and Russell, missing data 

works in reverse from typical theme identification and much can be learned from 

what is not mentioned.  As an interpretative research, the findings relied on the 

exploration and interpretation of the narratives, not on variables. The results were 

presented in descriptive and narrative forms rather than in the form of a scientific 

report. 

 

3.7 Characters Selection 

This research used documents for its data and so the instrumentality is different from 

a field research where the researcher has to physically go to the field to collect his 

data. For this study, the researcher did not go to the field for his data thus the mode 

of sampling was different. Arrow of God, A Man of the People and Anthills of the 

Savannah, the three novels under study, were read as the central focus of analysis. 



114 
 

The reading was comprehensive and purposive. In the course of reading and re-

reading the works, the researcher focused more on specific characters within the 

population of the text. This did not make the researcher to be oblivious of other 

characters in the works that can strengthen the study. However, the researcher 

concentrated more on characters with particular characteristics that assisted the 

study. 

 

In Arrow of God, characters such as Captain Winterbottom, who is the District 

Officer of Umuaro, Clark, Roberts, Wade and Wright, all of them colonial leaders, 

Ezeulu, Elders such as Nwaka, and few ordinary people were some of the characters 

selected and discussed. In the course of the discussion, this study regarded and 

treated Ezeulu as the leader of Umuaro and Winterbottom as the colonial leader. In A 

Man of the People characters such as Chief Nanga, Chief Koko, The Prime Minister, 

Dr Makinde, Odili, Max, Eunice and few villagers were selected and discussed. In 

the course of the discussion, the study regarded some of them such as Chief Nanga, 

Chief Koko and the Prime Minister as leaders while characters such as Odili, Max, 

Eunice and the ordinary village men and women were followers. In Anthills of the 

Savannah characters such as Sam, few cabinet members such as Chris, Ikem, 

Beatrice, Elewa, the taxi drivers were selected and discussed. Sam as the Head of 

State of Kangan was the leader while the others were the followers. 

  

3.8 Summary 

This chapter discussed the research approach of the study. The conceptual 

framework, summary of the three selected novels, the selection of the texts, 

characters selection and techniques of data analysis were also discussed.  
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CHAPTER FOUR 
FINDINGS AND DISCUSSION 

4.1 Introduction 

Creswell (2014) proposes three procedures for reporting the findings of a qualitative 

study. According to him, the basic procedures are first, to develop descriptions and 

themes from the data, second, present these descriptions and themes in a way that 

convey multiple perspectives from the participants and third, give detailed 

descriptions of the setting or individuals. The present study applied these procedures 

for the findings and discussion. 

 

The study sets out to examine followership in A Man of the People, Arrow of God 

and Anthills of the Savannan because research to date on the novels of Achebe has 

paid little attention to followers and their powers.  This inadequacy is the problem 

that the present research explores with the following objectives: 

 

1. To describe how Achebe portrays the followers and their powers in A Man of the 

people, Arrow of God and Anthills of the Savannah from the post-colonial period and 

to explain why the followers were portrayed in such manner. 

2. To identify the typologies of followership in Chinua Achebe’s Arrow of God, A 

Man of the People and Anthills of the Savannah. 

3. To show how the followers’ actions contributed to leadership failure in Chinua 

Achebe’s Arrow of God, A Man of the People, and Anthills of the Savannah. 

 

The research questions which formed the basis of the findings and discussion were 

formulated from these objectives. These objectives were analyzed one after the other.  

Literary analysis was the method employed. The literary analysis focused on how 
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Achebe portrays followers and their powers in the selected novels from the post-

colonial period and explains why the followers were portrayed in such manner.  The 

typologies of followers in the selected novels and how the follower’s actions 

contributed to leadership failure are also analyzed. Homi Bhabha’s Post-Colonial 

perspective in his essay in The Location of Culture (1994) titled Of mimicry and 

Man: The Ambivalence of Colonial Discourse and Freire perspective in Pedagogy of 

the oppressed (1970) were applied in the analysis and they helped to propose 

explanations for certain observed phenomenon.  

 

In the discussion, Bhabha’s concepts of mimicry, ambivalence and hybridity were 

applied to show its disruptive effects on the powers of the leaders. It was applied to 

show how the adoption of mimicry by the leaders engenders protest from the 

followers against the status quo. Bhabha refers to such situation as reverse mimicry 

as the followers employ it to disrupt the existing power relation. The discussion 

appropriates the elements of the theory, retain their meaning but gives them different 

application to achieve the purpose of using them to subvert the existing power. This 

perspective is what Bhabha calls the subversion of colonial mimicry. In this context, 

the present study applied the menace of colonial mimicry to show how the people 

used it to express their power. To arrive at the findings, the research objectives were 

explored with relevant quotes from the textual data to support the themes which 

emerged. These themes are then discussed. The discussions explain the findings in 

relation to the research objectives and existing knowledge by showing how the study 

reflects, differs from and extends current knowledge in the area of research. 
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4.2 Objective one – To describe how Achebe portrays the followers and their 

powers in A Man of the People, Arrow of God and Anthills of the Savannah from 

the Post-Colonial period and to explain why the followers were portrayed in 

such manner 

 In this study, followers show their powers when they challenge the existing status 

quo. When this happens, they deploy whatever strategies at their disposal to call the 

leader to order. In a situation where the people still support a leader that is not 

working for their aspirations, it means they have surrendered their powers to the 

leader thereby contributing to failure of leadership. 

 

The findings are presented by examining the research objectives one after the other 

for each novel using relevant quotes from the textual data to support the themes that 

emerged. These themes were then discussed. The discussions explained the findings 

in relation to the research objectives and existing knowledge by showing how they 

reflect, differ from and extend current knowledge in the area of research. 

      

4.2.1 Achebe’s Portrayal of Followers and their powers in A Man of the People  

A Man of the People provides Achebe the platform to present the politics of a 

fictional post-independence African nation called Bori where the governance of the 

new nation has been transferred to the natives by the erstwhile colonial 

administration. The plot reflects Achebe’s disillusionment with the ways the affairs 

of the new independent nation are being run by the post-colonial African leaders and 

he expresses a despondent sense of despair at the mess the new political leaders have 

made of independence. The story is narrated in the first person point of view. 

Achebe, through Odili, the narrator, presents the nature of power relation between 



118 
 

the new political leaders and the people and how the leaders use their powers. It is in 

this power relation and the response to the leaders’ use of power by the followers that 

Achebe portrays the power of the people. From the findings, certain themes emerged. 

The themes that emerged are illustrated below. 

 

Table 4.1 
 
Themes that emerged from Achebe’s Portrayal of Followers and their Powers in A 
Man of the People 
Number             Theme 

1.  Endorsement of the Leaders’ Power by the Followers  

2. Followers’ Preference for Mediocre Leadership 

3.  Followers in the Press Who Collaborate in Support of Bad Leaders 

4. Followers Who Seek Material Gain and Support their Leader 

5. Corrupt Elite Followers Who Collaborate with Leaders 

6.  Docile Followers Who Submit to their Leaders 

7. Complicit Followers Who Submit to their Leaders 

 

The themes that emerged from the the table above are discussed one after the other as 

follows: 

 

4.2.1.1 Endorsement of the Leaders’ power by the Followers  

At the beginning of the story, Achebe introduces Chief Nanga, one of the political 

leaders of Bori as a man of the people and the followers relate to him as such. The 

way Achebe presents this relationship between the leader and the followers portrays 

the followers as people who love and admire Chief Nanga and are ready to do 

anything to idolize and worship him. The colourful reception for Chief Nanga by the 
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people at Anata Grammar School attests to this finding. Achebe uses the reception 

for a purpose. It creates an impression that the followers are expressing appreciation 

to Nanga for representing them well in the parliament. Achebe therefore portrays 

followers that are happy with the conduct of their representative. The attendance at 

the reception portrays followers who are solidly in support of their leader. The 

dancing and singing by the people symbolizes the post-colonial independent nation 

of Bori where the leaders and the followers live happily and in contentment:   

Five or six dancing groups were performing at different points in 
the compound. The popular ‘Ego Women’s Party’ wore a uniform 
of expensive accra cloth. In spite of the din you could still hear as 
clear as a bird the high-powered voice of their soloist, whom they 
admirably nicknamed ‘Grammar-phone’. ..She was now praising 
Micah’s handsomeness, which she likened to the perfect, sculpted 
beauty of a carved eagle, and his popularity which would be the 
envy of the proverbial traveler-to-distant-places who must not 
cultivate enmity on his route. Micah was of course Chief the 
Honourable M.A. Nanga, M.P. 
The arrival of the members of the hunters’ guild in full regalia 
caused a great stir…These people never came out except at the 
funeral of one of their number, or during some very special and 
outstanding event…They wielded their loaded guns as though they 
were playthings…Occasionally a hunter would take aim at a distant 
palm branch and break its mid-rib (pp. 1-2). 

 

The above narrative does not reflect any opposition to Nanga’s power but an 

endorsement. The “dancing groups” “performing at different points in the 

compound” (p. 1) and the “hunters’ guild in full regalia”, hunters who “never came 

out except at the funeral of one of their number, or during some very special and 

outstanding event” (p. 2) are symbolic of the love of the followers for Chief Nanga 

and an endorsement of his power over them. The display of the women and the 

hunter’s guild do not portray a protest against Nanga’s leadership. What it portrays is 

affirmation of his power. The follower’s actions reinforce Nanga’s power. It 

symbolizes that the common people have welcomed Chief Nanga as a man of 
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immense power. The followers’ conduct is also symbolic of how they use their 

power. They behave as people who do not know that in a democractic government in 

which they operate, they hold tremendous power that should make leaders such as 

Nanga dance for them rather than the other way round since the leaders derive their 

power from the people. When analyzed critically, the followers’ enthusiastic dance 

for Chief Nanga is a metaphor for the surrender of their power to the leaders. This 

attitude only portrays the use of their power to show affection for the leaders. In their 

study, Neimneh and Abussamen (2017) also found that the novel portrays Nanga as a 

beloved political personality, the most approachable politician in the country who 

relates with the common people like a patriotic leader. Abiodun (2014), however 

condemns these followers for their endorsement of corrupt politicians who are not in 

any way patriotic.  

 

The people’s endorsement of Nanga portrays the nature of the relationship between 

the political leaders and the ordinary people in Bori. It shows the dominance of 

Nanga’s power over the powerlessness of the endorsers, the people. But what do the 

people stand to gain from this endorsement? The finding shows it affords the people 

the opportunity to have their miserable share from the national cake. By looking 

forward for their own share from the national cake which Chief Nanga personifies, 

the followers have gone beyond endorsing Nanga’s leadership, they are endorsing 

corruption as well. But their share is very miserable. It is miserable because leaders 

such as Nanga only give them the crumbs from their corruption-ridden table. The 

dancing and singing, all the theatrics from the hunters are geared to achieve this 

objective. Nanga knows what the people want as he gleefully doles out money to the 

applause and admiration from the people: 
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 At the end of his speech the Minister and his party were 
invited to the proprietor’s lodge – as Mr Nwege called his 
square, cement-block house. Outside, the dancers had all 
come alive again and the hunters – their last powder gone – 
were tamely waiting for the promised palm-wine. The 
Minister danced a few dignified steps to the music of each 
group and stuck red pound notes on the perspiring faces of 
the best dancers. To one group alone he gave away five 
pounds (p. 14). 
 

This finding affirms Gogoi’s (2015) submission that the people set their eyes on their 

own share of the cake in spite of their being aware of Nanga’s corrupt practices. 

According to Gogoi, the people still prefer his mediocrity because they are under the 

impression that if he is well fed, they would also get their share. The “five pounds” 

which Nanga gave to one group of dancers and the guild of hunters “tamely waiting 

for the promised palm-wine” (p. 14) are proceeds of corruption which influence the 

followers to surrender their power. Achebe portrays the helplessness of the followers 

in this narrative. The picture of followers “tamely waiting” (p.14) on the leaders to 

give them crumbs from their table portrays followers who have been incapacitated by 

the leaders. The “five pounds” (p. 14) and the “promised palm-wine” (p. 14) are 

factors that have aided the incapacitation. 

 

4.2.1.2 Followers’ Preference for Mediocre Leadership 

Originally, Nanga is a back bencher in the parliament. He joined politics after a 

career as a teacher. His ascendancy in politics is as a result of the role he played in 

parliament when the nation faced serious economic crisis due to the slump in Cocoa 

price. During this period, his snide comments in parliament against Dr. Makinde and 

other Cabinet members he regards as the opponents of the Prime Minister earns him 

a pride of place in the government. He is rewarded with an appointment as a 

minister. Gonyo and Moyo (2013) are unsparing of Nanga’s rascally conduct in 
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parliament. They argue that Nanga symbolizes politics of opportunism in Africa 

political conduct and the lack of vision by its leaders which reflects in the manner in 

which Nanga gets to power. 

   

Achebe compares Nanga with Dr Makinde, the Minister of Finance. In the 

characterization of Makinde, Achebe presents a credible leader determined to give 

the nation purposeful leadership and followers that hold him in contempt. Achebe 

puts the followers and their powers to task when he contrasts Makinde’s conduct in 

parliament with that of Nanga. As the Minister of Finance, Makinde disagrees with 

the Prime Minister and Chief Nanga on appropriate economic response to the global 

fall in the price of Cocoa, which is the mainstay of Bori’s economy. Achebe is 

making a point with the contrast of the two leaders. He wants the followers to make a 

choice between Nanga and Dr. Makinde, a choice between good governance that 

Makinde symbolizes and mediocre leadership that Nanga represents. When Dr. 

Makinde and his colleagues were booed by the parliament the reason is 

understandable but when the parliamentarians are joined by the ordinary people in 

the public gallery, Achebe reveals that the followers have made their preference for 

mediocre leadership. The followers showed their preference the more through their 

response to the Prime Minister’s broadcast to the nation about this incident. Odili 

says that:  

The newspaper and the radio carried the Prime Minister’s 
version of the story. We were very indignant. Our Students’ 
Union met in emergency session and passed a vote of confidence 
in the leader and called for a detention law to deal with the 
miscreants. The whole country was behind the leader. Protest 
marches and demonstrations were staged up and down in the 
land (p. 4). 
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 An “emergency session” (p. 4) of the Students’ Union which “passed a vote of 

confidence in the leader and called for a detention law to deal with the miscreants” 

portrays the followers as using their power to support poor governance. For them to 

perceive the Makinde’s group as a symbol of thuggery by referring to them as 

“miscreants” shows that the followers do not have confidence in the group. To them, 

the group is irresponsible, which is what “miscreants” symbolize. With that choice, 

Achebe portrays followers that are ignorant and blind to critical reasoning. It is this 

ignorance that does not let them grasp the deceptive politics of Chief Nanga. Further 

violent harassment of Dr. Makinde and his colleagues outside the parliament by the 

people show that the followers have taken side with the Nangas. They have misused 

their power of dissent with their support for the Prime Minister and Chief Nanga. 

The followers’ reference to the Prime Minister as “the Tiger, the Lion, the one and 

only, the Sky, the Ocean and many other names of praise” (p.5) portrays them as 

hero-worshipping the leader. These metaphors symbolize their doom but they do not 

sense their doom’s day in these expansive metaphors. What can a lion and a tiger do 

other than devour the people. All these taken together show that Achebe paints a 

picture of followers whose democratic power of check and balances has been 

compromised.  

 

The theme of poor leadership which this finding depicts has been one recurring 

theme in all the novels of Achebe and so its replication in this work is in no way 

strange. What is strange is that the poor people that ought to reject a life of 

hopelessness which the post-colonial African leaders such as the Prime Minister 

offer them as the gain of independence accept and rejoice in it. Machida (2012) also 

observes that A Man of the People depicts a post-independent African society 
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betrayed by his own people. But the poor people, whom Ngugi (1978) describes as 

living in poverty do not take cognizance of their ghetto existence when they offer 

support for mediocre leadership thereby compromising their power to change the 

status quo. When Achebe contrasts Dr. Makinde with Nanga, he is expressing intense 

disillusionment with the way the government of post-colonial Bori is being run. 

Ojinmah (1991) also examines this scenario and regards it as the mess the politicians 

have made of self-rule. But contrary to what Ojinma finds, the present study finds 

that independence does not lead to the progress of Bori due to the conduct of both the 

politicians and the common people. For example, when Odili told the people at 

Nanga’s political rally that Nanga is a liar who is not working for the interest of the 

people it is the same people that one expects would support Odili against Nanga that 

joined force with Chief Nanga to beat Odili until he lost consciousness: 

Immediately hands seized my arms, but I am happy that he 
got one fairly good kick from me. He slapped me again and 
again…The roar of the crowd was now like a thick forest all 
around. By this time blows were falling as fast as rain on my 
head and body until something heavier than the rest seemed 
to split my skull. The last thing I remembered was seeing all 
the policemen turn round and walk quietly away (p. 140). 
 

For the common people to “roar” when Nanga slapped Odili and for the same people 

to give Odili several blows on the head (“By this time blows were falling as fast as 

rain on my head and body”) shows that the people applaud what Nanga has done and  

have joined the politicians to promote brutality and intimidate political opponent. 

What “roar” symbolizes is fear and applause and it is a metaphor for the atmosphere 

of fear and intimidation that the independent nation of Bori has become. In addition, 

when blows falls on Odili’s head “as fast as rain” (p. 140) the simili connotes his 

doom in the hands of the people as he could not defend himself.  
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4.2.1.3 Followers in the press who Collaborate in Support of Bad Leaders  

The press takes side with the Prime Minister. The way it presents Dr Makinde and 

his group put them in the frame of Bhabha’s colonial mimicry. The press portrays 

them as mimic men who have imbibed western values and so want to impose western 

capitalist economy on the nation. With the press labelling them as imitators of the 

erstwhile colonizers, Makinde and his colleagues have been demonized. This 

demonization by the press is meant to incite the people against Makinde and his 

group. For example, in its Editorial, The Daily Chronicle, a national newspaper, 

condemns Dr. Makinde and other government opponents and cast them as agents and 

imitators of imperialism: 

Let us now and for all time extract from our body-politic 
as a dentist extracts a stinking tooth all those decadent 
stooges versed in text-book economics and aping the white 
man’s mannerisms and way of speaking. We are proud to 
be Africans. Our true leaders are not those intoxicated with 
their Oxford, Cambridge or Harvard degrees but those who 
speak the language of the people. Away with the damnable 
and expensive university education which only alienates an 
African from his rich and ancient culture and puts him 
above the people… (p. 4). 
 
 

The press as reflected in the above narrative regards Dr. Makinde and his group as 

politicians that the people should do away with. The Editorial regard them as of no 

value to the nation by equating them to “a stinking tooth” that is “decadent” and 

needs to be extracted (p.4). The image of decay and rottenness that a “stinking tooth” 

symbolizes, portrays the press as a collaborator with bad leadership. The Editorial 

also evokes a picture of Bhabha’s (1994) mimicry when it refers to Dr Makinde and 

his group as “decadent stooges versed in text-book economics and aping the white 

man’s mannerisms and way of speaking” (p. 4). This is to portray them in bad light 

in order to prepare the ground for their rejection by the people. There is an irony in 
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this narrative in the sense that the Makinde’s group that deserves support and praise 

from the press for their patriotic conduct is the group that the press demonizes. By 

doing this, the press has turned the true leaders of the people into villains. The 

Editorial achieves its purpose as the common people rise up against Dr Makinde and 

his group. Odili narrates that: 

 I was in the public gallery the day the Prime Minister 
received his overwhelming vote of confidence. And that 
was the day the truth finally came out; only no one was 
listening. I remember the grieve-stricken figure of the 
dismissed Minister of Finance as he led his team into the 
chamber and was loudly booed by members and the 
public. That week his car had been destroyed by angry 
mobs and his house stoned. Another dismissed Minister 
had been pulled out of his car beaten insensible, and 
dragged along the road for fifty yards, then tied hand and 
foot, gagged and left by the road side. He was still in the 
orthopedic hospital when the house met (pp. 4-5).  
 
 

 The inciting and provocative language of the Editorial succeed in setting the 

followers against Dr. Makinde’s group because the followers are not perceptive 

enough to read between the lines. The press succeed in inciting the followers against 

them “as they were loudly booed by members and the public” and Dr Makinde’s car 

“had been destroyed by angry mobs and his house stoned” (p. 4). Desroying 

Makinde’s car and stoning his house depict that that the people unleash violence on 

Dr Makinde. Another member of the group that “was still in the orthopedic hospital 

when the house met” (p. 5) affirms the level of violence that was unleashed on Dr 

Makinde’s group. The editorial indicates that the nation’s journalists deploy the 

power of the press to support those in government. The press that Achebe presents in 

the novel is one that is in alliance with the ruling class. Because of the corrupt 

practices of its practitioners, the press in the post-colonial state of Bori has been 

pocketed by the politicians.  
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There are instances in the novel where journalists seek for and receive bribe from the 

politicians. For example, the solicitous conduct of the journalist in Nanga’s 

entourage when he visits Anata Grammar School and another journalist who received 

five pounds bribe from him depicts a corrupt press that has been compromised. This 

explains the boastful proclamation of Nanga that the press is at his beck and call and 

that he dictates what it publishes. This is a clear indication that the press is being 

manipulated to serve the interest of the politicians. Gauba (2003) writes that the mass 

media functions as effective channel of communication between the leadership and 

the people, but what the finding of the present study reveals is a media which 

dedicates itself only to the opinion of the ruling class for political and economic 

benefits. The analysis of the events in the parliament, the conduct of the press and the 

mob who physically attacked dissenting Ministers reveal a lot about the followers. 

These actions clearly reveal that the followers do not use their powers to challenge 

the government because they are satisfied with the state of the nation. Rather, they 

use their powers to support the leaders. 

 

4.2.1.4 Followers Who Seek Material Gain and Support their Leaders.  

Another portrayal of the followers in A Man of the People is their interest in material 

gain over good governance. This interest shows that the followers are gullible. For 

example, during the reception at Anata, Nanga tells the people the discomfort in 

being a Minister and the people showed excitement at his lamentation. He cautions 

them that:   

If some person come to you and say “I wan’ make you 
Minister” make you run like blazes comot. Na true word I 
tell you. To God who made me.’ … ‘Minister de sweet for 
eye but too much katakata de inside. Believe me yours 
sincerely (p.15). 
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Rather than tell him that no servant receives the type of reception they accord him, 

they not only accept the pronouncement, they applaud it. (p. 15). The reaction of 

Josiah, the only villager who perceives deceit and hypocrisy in the tale does not 

vitiate the minister’s claim but shows that followers also covet the comfort of those 

in power. Josiah is a trader and a keen follower of political and social events in the 

community who is famous for his greed for money. He does not mind the burden of 

being a Minister and he tells the people at the reception that “I no kuku mind the 

katakata wey de for inside. Make you put Minister Money for my hand and all the 

wahala on top. I no mind at all” (p. 15). 

 

Josiah’s mindset reflects followers who are not ready to change the status quo. The 

followers’ concern is how to become another Nanga so as to enjoy “Minister 

Money”. This is a case of the followers sacrificing their power for material comfort. 

It shows the wish of the common people for a life of luxury and the allure of power. 

Gonye and Moyo (2013) also find in the followers a preference for material comfort 

in lieu of good governance and that the followers do not look at the larger picture but 

at personal benefits. This inclination for materialism, according to Gonyo and Moyo 

(2013) makes the followers collaborators since they subscribe to the philosophy that 

Nanga should enjoy the juicy morsel that good fortune has placed in his mouth.  

 

 Achebe shows through Nanga’s interaction with the people of Anata that it is the 

people’s lack of depth and their gullibility that political leaders exploit. It is this 

gullibility that makes them believe that Nanga is their servant. But there is an irony 

in Chief Nanga calling the people his ‘master’. A master connotes the boss who is 

supposed to send his servant on errands. But the Anata people whom Nanga calls his 
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‘master’ do not demonstrate they have the power to send him on any errand. Rather it 

is the people that Nanga continually sends on errands.  

 

  4.2.1.5 Corrupt Elite Followers who collaborate with Leaders  

How does Achebe portray the elite followers who Odili describes as “a handful of us 

– the smart and the lucky and hardly ever the best” (p. 37). Achebe portrays the 

intellectuals among the followers as being guilty of the same corrupt practices they 

accuse the leaders of. In order words, the elite followers are as corrupt as the leaders 

and they collaborate with them. Max for example, enters into a form of agreement 

with Chief Koko during the preparation for the national election because of the 

money Koko offers him. This act exposes Max as being equally corrupt. Max accepts 

a bribe of one thousand pounds from Chief Koko with a promise to step down for 

him in the parliamentary election. With this corrupt inclination, Achebe presents 

Max, the leader of Common People Convention, the new party plotting to dislodge 

Koko and Nanga from government as unsuitable to accuse Nanga of corruption. 

Odili’s encounter with Max on this matter points out the contradiction in Max’s 

action which supports the research’s finding: 

Later I called Max aside and told him excitedly and in a 
few words about Chief Nanga’s visit. ‘You should have 
taken the money from him’, he replied. 
‘What?’ I was thundersruck. 
‘Chief Koko offered me one thousand pounds,’ he 
continued placidly. ‘I consulted the other boys and we 
decided to accept. It paid for that minibus…’ 
‘I don’t understand you, Max. Are you telling me that 
you have taken money and stepped down for P. O. P.?’ 
‘I am telling you nothing of the sort. The paper I signed 
has no legal force whatever and we needed the 
money…’ 
‘It had moral force,’ I said, downcast. ‘I am sorry, Max, 
but I think you have committed a big blunder. I thought 
we wanted our fight to be clean… (p. 126).  
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Unfortunately, Max disagrees with Odili. His defense is that the British 

Amalgamated has paid out four hundred thousand pounds to P. O. P. to fight the 

election, “Now you tell me how you propose to fight such a dirty war without soiling 

your hands a little” (p. 126).   Max’s defense is untenable. He tries to justify his 

taking bribe from Chief Koko but his action portrays him as an opportunist who 

takes advantage of the situation at hand. Max’s action also questions the integrity of 

the new party and portrays the promoters as equally corrupt. The action questions his 

high-minded morality and idealism. He has indeed committed a big blunder. Max’s 

determination to interpret the history of Bori differently, the avowed commitment of 

his party to rewrite the story of the nation on a new slate appears dented. 

 

 Obi (1990) regards A Man of the People as a disillusionment novel and in his 

reading of such novels, he argues that the intellectuals assume as their historic 

mission the task of dragging their countries out of the mess and decadence into 

which the politicians have plunged the nations. It is evident, as Obi postulates, that 

the mission statement of Common People Convention, the new party, on its inception 

is to take Bori out of the mess politicians such as Nanga has plunged it, but the 

conduct of Max repudiates this lofty intention. By taking bribe from Nanga, Max is 

swimming in the same mess that his new party promises to clear. He appears to be 

treading the same path as the Nangas and the Kokos. This is the same picture of the 

post- independent intellectuals Armah presents in The Beautyful Ones Are Not Yet 

Born, where Koomson, a former trade unionist but now made a Minister by the new 

regime that promises to clean the Augean table becomes a champion of corruption, a 

malaise he stoutly crusades against as a trade unionist. The fishing canoes he bought 

with the proceeds of corruption places him in the same stead as Max. This is a sad 
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picture of intellectuals not living up to their ideology. What this points to is that in 

spite of the recognition and identification of the problematic vices of post-colonial 

Africa, the intellectuals do not project any fundamental ideological difference from 

the politicians as their actions do not constitute a radical departure from the antics of 

these politicians. Neimneh and Abussamen (2017) argue that A Man of the people 

symbolizes the rift between the intellectuals and the politicians in a politically 

turbulent nation in the absence of an engaged public and that the story also presents 

the intellectuals in this novel as not working for the interest of the post-independence 

nation. 

 

In addition, just as he portrays the ordinary people, Achebe similarly portrays the 

intellectuals among the followers in a way that point to their lust for a life of comfort 

and luxury as the leaders and that the elite are susceptible to the allure of power as 

the common man.  The question this raises is the fate of a post-colonial African 

nation where the highly educated followers fall into the cesspit of national malaise. If 

the concern of Achebe in the novel is to expose the corrupt life style of the post-

colonial African leaders, the novelist in the same breath portrays the critics of the 

leaders as not too different. Another example is Odili. Odili’s character is a 

contradiction and a testimony to the duality of his life. In his monologue during 

Nanga’s visit to Anata Grammar School, he does not hide his dislike for what Nanga 

represents and he is appalled by the show of affection to Nanga by the villagers. He 

frowns at the elaborate preparation by the School principal for the visitor. The same 

Odili who “wished for a miracle, for a voice of thunder, to hush this ridiculous 

festival and tell the poor contemptible people one or two truths” (p. 2) about Nanga 

displays a contradictory picture of himself when Nanga hosts him in his house in 
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Bori. In this incident, Achebe creates a very effective and tempting locale to test the 

fidelity of Odili to the cause of the people and Odili fails the test. Transported from 

the harsh terrain of the village to the comfort and luxury of Nanga’s Guest room, 

Odili begins to sing a new tune:  

I was simply hypnotized by the luxury of the great suite 
assigned to me. When I lay down in the double bed that 
seemed to ride on a cushion of air, and switched on that 
reading lamp and saw all the beautiful furniture anew from 
the lying down position and looked beyond the door to the 
gleaming bathroom and the towels as large as a lappa I had 
to confess that if I were at that moment made a minister I 
would be most anxious to remain one forever (p.37).  

 Being “simply hypnotized by the luxury of the great suite assigned to me” and “the 

towels as large as lappa” (p. 37) make Odili to reflect on the affairs of the nation and 

offers an honest view about Africa’s post-colonial predicament: 

A man who has just come in from the rain and dried his 
body and put on dry cloths is more reluctant to go out again 
than another who has been indoors all the time. The trouble 
with our new nation – as I saw it then lying on the bed – was 
that none of us had been indoors long enough to be able to 
say ‘To hell with it’. We had all been in the rain together 
until yesterday. Then a handful of us – the smart and the 
lucky and hardly ever the best – had scrambled for the one 
shelter our former rulers left, and had taken it over and 
barricaded themselves in (p. 37). 
 
 

The “one shelter our former rulers left” (p. 37) which Odili talks about is a metaphor 

for power and the scramble for it as captured in the rain metaphor becomes a rat race 

that both the politicians and intellectuals covet. Odili’s regret is that in this rat race 

for power it is those who are less deserving of it that get it and they enjoy the 

benefits of power to the exclusion of the people. This reflects the view of Achebe 

about post-colonial African leaders as reflected in the conduct of Nanga and other 

political leaders who took over power from the former colonizers. Achebe portrays 

their unwillingness to vacate power with the expression “barricaded themselves in” 
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(p. 37) a metaphor for leaders’ exclusive possession of power thus denying others 

access to power.  

 

 The ironic twist in Odili’s unstable disposition to Nanga reaches its climax when 

Odili partners with the Minister in sex escapades and other immoral incongruity. In 

this partnership is a devotion to profane matters by both the leader and the follower. 

Achebe uses these incidents to expose what independence has been reduced to in a 

post-colonial African nation. But more than this, it portrays followers that are of the 

same mind set as the leaders. These are followers who do not mind a ride in 

luxurious and expensive cars like the Minister’s Cadillac. It is therefore, not 

surprising that Odili borrows and rides Nanga’s car to his girlfriend’s hospital on a 

visit. Saikia (2015) critiques the post-colonial reality in Chinua Achebe novels and in 

his assessment of the post-colonial intellectuals, he describes Odili as a self-

deceiving and self-indulgent anti-hero who analyzes the evil practices and corruption 

around him and yet he himself indulges in them.  Palmer (1972) argues that if Odili 

has the same chance as Nanga, he would most probably become another Chief 

Nanga.  All of this affirms the finding of the present research that the intellectuals 

who wish to displace the leaders are equally corrupt. Obi (1990) also argues that 

Odili fails as a hero because he does not inspire and he represents the ineffective 

plight of idealism in a nation that is rotten. Ngugi (as cited in Morrison, 2007) 

believes that followers such as Odili are presented as being perilously close to Nanga 

with their greed, lack of creativity and dependence on their former colonial masters. 

Neill (as cited in Ojinmah, 1991) argues that Odili may have triumphed over Nanga, 

his corrupt political and sexual adversary, but in the light of all that he has revealed 

about his own relationship with the corrupt regime, Odili’s rhetoric of political 
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reawakening is hollow. However, Neimneh and Abussamen (2017) propose contrary 

view. Although they argue that Odili’s idealism leads to his destruction, they regard 

him as an intellectual who tries to rescue his country from the corrupt politicians.   

 To further demonstrate the proclivity of Odili to corruption and show how he is 

perilously close to Nanga, Achebe removes Odili from the village locale to the city. 

By taking Odili from Anata, a rural setting, to Bori an urban setting, by robing him in 

a new garment which the ride in Nanga’s American Cadillac symbolizes, Achebe 

completely succeeds in portraying the lustful disposition of the followers to power. 

The appearance of such a car in a new independent nation parodies the affluent life 

of the former colonial Master and reflects the neo-colonial outlook of the new nation. 

It shows that both the political leaders and the enlightened followers have embraced 

colonial mimicry as a way of life. Odili says that “a long American car driven by a 

white-uniformed chauffer and flying a ministerial flag could pass through the eye of 

a needle” (p.56). This is precisely what happens as Odili, transforms into “Minister 

Odili” and enjoys a pleasurable ride in a ministerial wonder on wheel. What this 

means is that Nanga and Odili have become the new colonizers and oppressors in the 

new independent state of Bori, their life style, after all, mimics that of the erstwhile 

colonial masters. What Achebe is saying is that it is not yet Uhuru in post-colonial 

Africa as the foreign imperialists have been replaced by the indigenous ones who 

behave like them and copy their mannerisms. These mannerisms conform to what 

Bhabha (1994) describes as the wish on the part of the natives to live and behave like 

the colonizers. Though Bori is a post-colonial nation, the picture of Bori as a post-

colonial nation that Achebe portrays in A Man of the People is that of a neo-colonial 

state that is still enslaved by Europe. This argument is strengthened in the formation 
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of Max and Odili’s new political party as a trade unionist from Europe is one of the 

founding and funding members! 

 

What the appearance of the car depicts in a newly independent nation is instructive. 

The sight of the car evokes a life in paradise in the mind of the followers and this 

makes Elsie, Odili’s girl friend, to launch a subtle protest against Bori’s political 

leaders. Unable to hide her surprise and excitement, she asks Odili, “You think say 

these people” referring to the county’s leaders “go go another heaven after this” 

(p.58). Elsie’s cynicism reveals her shock at the life style of the African leaders and 

she wonders whether such a life of ostentation is not sufficient for God to deny them 

a place in heaven. Achebe deploys the use of pidgin to express Elsie’s surprise with 

the life style of the leaders:  

Ah! This na the famous Cadillac? I no think say I 
done see am before… Na tough car! (p. 58). 
 
 

Elsie’s use of pidgin to express her apprehension is significant in the sense that it 

reflects the language of the ordinary people to which she belongs. In addition, it 

allows easy communication and comprehension of the matter at stake among the 

ordinary people who form the bulk of the followers. As a style, Achebe employs 

pidgin as a leveler and linguistic meeting point between the leaders and the 

followers.  

 

4.2.1.6 Docile Followers who submit to their Leaders 

Another theme which arises from A Man of the People is docile followers. Achebe 

portrays followers in this text in the mold of slaves who have vowed to remain as 

obedient servants in spite of their many deprivations. In the context of slavery, slaves 
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cannot exercise any power and even when they do, it is as dictated by their masters. 

This is the same way Achebe portrays followers in this novel. Achebe portrays 

followers in the post-independent African nation of Bori as people who behave as 

slaves and have surrendered their power to the political leaders. For example, the 

common people who work as political thugs and domestic servants for the political 

leaders such as Chief Koko and Chief Nanga prefer to “go go jump for inside lagoon 

instead to kill my master” (p. 34) meaning they could even commit suicide to ensure 

their masters stay alive to enjoy power. Dogo, the one-eyed thug of Nanga is 

exasperated because his master does not allow him to deal with Odili for having the 

temerity to insult Nanga (p.73). Another example is Chief Koko’s bodyguard who 

manhandled Koko’s cook on the allegation that he puts poison on his master’s tea. 

Ironically, the cook offers to commit suicide to prove his innocence:  

Me? Put poison for master? …Why I go kill my master? Abi my 
head no correct? And even if to say I dey craze why I no go go 
jump for inside lagoon instead to kill my master? (p. 34).  
 

 
The cook’s extenuating defense raises questions about his mental stability. When 

examined figuratively, making allusion to insanity with expressions such as “Abi my 

head no correct”, “I dey craze” “jump for inside lagoon” connote that followers can 

only raise a hand against the leaders when they morph into a state of insanity.  Also 

of significance is the context in which this incident occurs. Against the backdrop of 

the campaign for the consumption of locally made products by the government in 

which Koko serves as a minister, the cook serves a local brew but Chief Koko who 

only consumes imported tea regard the local tea as poison. The imitation of European 

culinary habits point to the lip service the post-colonial African leaders pay to 

government policies and reflects the neo-colonial taste of the leaders. The leaders are 

living up to what Bhabha (1994) refers to as the penchant of the colonized to act and 
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behave like the colonizers. This is colonial mimicry in its neo-colonial form. It shows 

that independence in many African nations does not usher in the needed change in 

the society.  

 

As a post-colonial text, this novel projects Bhabha’s (1994) mimicry by showing that 

even with independence colonialism has not come to an end in many African nations 

such as Bori. In this work, Achebe shows that colonialism continues in the guise of 

neo-colonialism where political leaders maintain close cultural and economic links 

with their former colonial masters. The leaders display preference for the values of 

the west. For example, the involvement of the British Amalgamated in the country’s 

election and Nanga’s expression of excessive self-regard when the President of Bori 

Society of Writers announced to the audience at a book launch that Chief Nanga is a 

proud recipient of a honourary Doctoral degree from an American University attest 

to this claim. In addition, the revelation that Nanga’s children speak English at home 

reveals a lot about his fondness for the culture of the west. In addition, Nanga does 

not see anything wrong in the way Jean and John, two European expatriates in Bori 

talk to him condescendingly the same way Jean and John’s colonial ancestors 

condemned Nanga’s African ancestors. This demonstrates the preference of Bori 

leaders which Nanga typifies for the values of Europe as argued by Bhabha’s (1994) 

post-colonial theory. In addition, Nanga’s Cabinet colleague, Chief Koko prefers and 

only takes imported tea instead of the local brew thus promoting foreign economy 

and interest and undermining the economy of his own country. These hybrid acts 

project leaders who have turned mimicry into livelihood and a way of ruling. 

Independence has thus turned into misery for the ordinary people as the new leaders 

resurrect colonialism in another form. But the irony is that instead of the followers 
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using their power to challenge this, they would rather tell the leaders that they are 

ready to commit suicide to prove their loyalty to them. This is the crux of Achebe’s 

post-colonial narrative in A Man of the People. Memmi (2006) addresses this new 

form of colonialism in his book, Decolonization and the Decolonized as he asserts 

that independent states fail to solve the diverse problems of corruption and other 

political crisis. 

  

Fanon (1961) in his post-colonial work, The Wretched of the Earth tackles this 

manifestation of ambivalence in the actions of both the political parties and their 

leaders in the newly independent countries. He writes that in these parties and their 

leaders, there is the desire to break colonialism just as there is the urge to come to a 

friendly agreement with it. This form of ambivalence is what Ashcroft et al. (1989) 

define as wanting something and at the same time wanting its opposite. This type of 

ambivalence exposes the hypocrisy of the Prime Minister of Bori, who, in one breath 

accuses Makinde and other dismissed ministers of teaming up with foreign saboteurs 

to destroy his country and in another breath, runs to the British Amalgamated which 

is an agent of the same foreign saboteurs for assistance during elections. This is what 

Bhabha (1994) describes as the complex mix of attraction and repulsion which he 

states marks the relationship between the colonized and the colonizer. 

 

Going back to the conduct of the followers, another close examination of power 

relation between the leaders and the followers reveal that the people’s body 

language, their actions, utterances and conduct portray them as being cynical and 

without the capacity to challenge abuse of power. For example, Odili’s decision to 

contest Nanga’s seat is received by the common people with cynicism. Odili himself 
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tells the reader that “When I first announced that I was going to contest Chief 

Nanga’s seat everybody laughed” (p. 101). Mr. Nwege tells him “I see that you have 

grown too big for your coat” (p. 101) and his father advises him to “fall where his 

pieces could be gathered” (p.120). The few villagers who attend his inaugural 

campaign do not see any sense in his bid and they mock him. The villagers only see 

his move as a comic relief and do not see him as capable of dislodging Chief Nanga. 

Odili informs the reader of what happens at his inaugural meeting as he relates the 

people’s reaction:  

A few villagers had come to hear me, or so I thought, and 
naturally I was furious to find the hall barred. One of the 
villagers who seemed particularly incensed by the treatment I 
had received came forward to introduce himself, or so it 
seemed to me. 
‘So you are Mr Samalu? He said. Pleased to meet you.’ There 
was a lot of fellow feeling on his face. I stretched my hand to 
take his. But instead of a handshake he smartly described an 
arc at my head and knocked off my red cap. The small crowd 
thought it was very funny and laughed boisterously. I decided 
to remain cool and dignified; I bent down to pick my cap and to 
my greatest shock and mortification the rascal kicked me 
behind – not violently but enough to make me land on my two 
hands, to avoid landing on my head. I was ready for a fight 
then but the cowardly fellow had taken to his heels – to the 
applause of most of the people around, the very people I had 
assumed came to hear me (p. 101-102). 

 
The satiric narrative reveals the cynicism of the followers. The response of one of the 

people who pretends to be Odili’s supporter confirms this cynicism as Odili says that 

“I stretched my hand to take his. But instead of a handshake he smartly described an 

arc at my head and knocked off my red cap” (p. 101). The description of an arc in 

Odili’s head is a mockery of his decision to contest Nanga’s seat. When the “small 

crowd” “laughed boisterously” (p. 101) it means they are actually enjoying the 

mockery of Odili. When “the rascal kicked” Odili from behind, “not violently but 

enough to make me land on my two hands” (p.102) it becomes clear that the people 
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do not want any challenge to Nanga’s power. Achebe deploys this humourous style 

to show that the people want Nanga to continue to lead them and are ready to 

humiliate any perceived opponent. The treatment of Odili by the followers in this 

narrative conjures an image of humiliation and rejection which point to the 

unwillingness of the people to use their power against the leaders. This cynicism 

gives birth to docile followers who are perpetually sounding and acting helpless 

when what is required of them is action. Achebe portrays followers that have given 

up on their own capacity to use their power to call the leaders to order. The comment 

of Edna’s mother about Odili contesting Chief Nanga’s seat, is another example of 

followers’ cynicism. Edna’s mother does not see how Odili’s decision to challenge 

Nanga is going to affect her life. She asks her husband: 

What is my share in that? They are both white man’s people. And 
they know what what between is themselves. What do we know? 
(p. 106). 
 
 

Such an utterance is a manifestation of what Saikia (2015) refers to as the common 

people exhibiting a cynical and apathetic attitude. The apparent unconcern with the 

affairs of the nation as expressed here reflects the attitude of the followers to power 

and to state affairs. They see power as the exclusive possession of the educated, “the 

white man’s people”, (p. 106) of which they have no role, thus they show apathy. To 

celebrate leaders’ exclusive possession of power as they do amounts to celebration of 

fixed and static power relations in post-colonial Africa. This is the same way Said 

(1978) presents colonial power relation as being fixed and static and exclusively 

possessed by the imperialists. However, Bhabha (1994) argues that seeing power as 

the exclusive possession of the leaders as done by the followers in A Man of the 

People gives no room for the followers to have a say in negotiating power, thus 

allowing the leaders to wield power the way it pleases them.  
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The comments of Odo, Edna’s father, about Odili’s political duel with chief Nanga 

paints a more potent and ominous picture of the follower’s perception of power as 

the exclusive possession of the leaders. It also reflects followers’ cynicism and 

apathy. He tells Odili that: 

My in-law is like a bull and your challenge is like the 
challenge of a tick to a bull. The tick fills its belly with blood 
from the back of the bull and the bull doesn’t even know it’s 
there. He carries it wherever he goes- to eat, drink or pass 
ordure. Then one day the cattle egret comes, perches on the 
bull’s back and picks out the tick… (p. 106). 
 
 

In the narrative above, Achebe compares power and politics in Bori with the politics 

of the animals in the jungle. What manifests from this allegory is a contest between 

the powerful (the Bull) symbolized by Nanga and the powerless (the tick) 

symbolized by Odili. Achebe portrays the powerless follower as a parasite that 

eventually gets consumed without the “bull” feeling the impact of its power over 

him. The carnivorous Egret that “perches on the bull’s back and picks out the tick” 

(p. 106) not only expresses the futility in the follower contesting the power of the 

leader, it also signals imminent calamity for him if he persists. This analogy speaks 

volume about how the followers regard their own power.  

 

When Odo admonishes Odili further, the admonition reveals the mindset of the 

followers for material consideration at the expense of their power. It confirms that 

lust for material comfort sways the power of the people: 

I hear that they have given you much money to use in fighting 
my in-law, if you have sense in your belly you will carry the 
money in your bed-chamber and stow it away and do 
something useful with it. It is your own good luck. But if you 
prefer to throw it away why not ask me to help you (p.106). 
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 Odo is not alone in his perception of national politics from material gains. Others 

such as Odili’s own father place more premium on politics of money than politics 

that will secure their power and future. What Odili’s father tells him after he rejects 

Nanga’s bribe to step down as a candidate in the election confirms this finding: 

A mad man may sometimes speak a true word, but, you watch 
him, he would soon add something to it that will tell you his 
mind is still spoilt. My son you have again shown your true 
self. When you came home with a car I thought to myself: 
good, some sense is entering his belly at last… But I should 
have known. So you really want to fight Chief Nanga! My 
son why don’t you fall where your pieces could be gathered? 
If the money he was offering you was too small why did you 
not say so? Why did you not ask for three or four hundred? 
But then your name would not be Odili if you did that…Do 
you think he will return tomorrow to beg you again with two-
fifty pounds? No, no son. You have lost the sky and you have 
lost the ground… (p. 120). 
 
 

In this reprimand, Achebe portrays absence of politics of ideas and morality on the 

part of the followers. This finding reinforces that of Macheka (2014) who expresses 

similar sentiment in his evaluation of the novel. He points out that Achebe portrays a 

post-colonial African society which accepts institutionalized corruption and 

nepotism, a society which is aware of the hypocrisy of its leadership but is indifferent 

about it. 

 

 What is of particular interest in the above narrative is the ease with which the 

followers liken any perceived discomfort their action brings to the leader as a 

manifestation of madness. Chief Koko’s cook argues earlier that it is only insanity 

that will make him poison his master during the tea-poison saga and Odili’s father 

now says that “A mad man may sometimes speak a true word…My son you have 

again shown your true self” (p. 120). This madness motif is employed by Achebe as 

a metaphor to probably reflect what followers themselves ascribe any act of rebellion 
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on their part to but in a subtler manner. The lack of sense and rationality in the 

thought process of the follower is heightened by “You have lost the sky and you have 

lost the ground” (p. 120) verdict of Odili’s father. This is an epigraph which in its 

symbolic meaning robes the jurist, in this case, Odili’s father, in God’s garment 

pronouncing judgment over recalcitrant followers. The verdict of an all-round loser 

for Odili (“lost the ground”, “lost the sky”) presupposes the vulnerability of 

followers like him in the post-independence politics of Bori. Henceforth, he would 

have nowhere to hide since God, (the sky) after all, has slipped from his hand. 

 

 4.2.1.7 Complicit Followers Who Submit to their Leaders  

 Complicit followers are followers who collude with the leaders. Achebe portrays 

them as collaborators through their actions. Achebe portrays the followers as 

condoling the corrupt practices of the leaders. For example, in spite of the known 

corrupt practices of the leaders, the followers are still ready to cast their votes for 

them in the coming election. The only explanation one can offer for this is that they 

do not see anything wrong in the actions of the leaders thus they reject the alternative 

road being offered by Odili and Max. The crowd of people at Chief Nanga’s 

campaign depicts the people’s admiration for corrupt leaders. The massive crowd at 

the rally as compared to the near absence of the people at Odili’s inaugural campaign 

conveys the message that the people are contented with being ruled by corrupt 

leaders. Contrary to the rogue appellation given Chief Nanga by Odili, the people do 

not regard Nanga as a thief and so he should be allowed to ‘eat’. According to them, 

“was he (referring to Odili) not here when white men were eating; what did he do 

about it? Where was he when Chief Nanga fought and drove the white men away?” 

(p. 144). The people think Odili is jealous of Nanga: “Why is he envious now that 
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the warrior is eating the reward of his courage? If he was Chief Nanga, would he not 

do much worse? (p.144). “Eating” as used by the people is a euphemism for 

corruption and to them the great thing is that “if you survive, who knows? It may be 

your turn to eat tomorrow. Your son may bring home your share” (p.144). This 

attitude affirms that the followers are not swayed by Odili’s opinion of Chief Nanga. 

Gadekar (2016) assesses the novel and the conduct of the followers and finds, like 

the present research, followers who display primitive loyalty and who do not aspire 

for a good leader to serve them. According to Gadekar (2016), in spite of being 

aware of the corruption and immorality of Chief Nanga, the followers still support 

him and elect him as their leader.  

 

On the whole, the findings show that Achebe portrays followership who do not 

exercise their powers to challenge abuse of power by the leaders. It shows followers 

who are bereft of critical reasoning. The followers in A Man of the People use their 

powers to collaborate with the leaders in such a way that they turn into accomplices. 

Followers also display a lot of ignorance. The elite followers among them are also 

attracted to the life style of the political leaders. The findings reveal that the 

uneducated followers do not challenge the status quo and the elite followers who 

attempt to do so, do not succeed because the generality of the people do not support 

them.  Rather, the bulk of the people wish for the continuation of the status quo.  The 

result is that the fall of Nanga’s government is not engendered by people’s power. 

The totality of the findings reveal that there is no people’s power in A Man of the 

People. The military take-over of government at the end of the novel is a coercive 

and forceful change of power in which the people play no role. The narrator supports 

this finding:  
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No, the people had nothing to do with the fall of our 
Government. What happened was simply that unruly mobs 
and private armies having tasted blood and power during the 
election had got out of hand and ruined their masters and 
employers. And they had no public reason for doing it. Let’s 
make no mistake about that (p. 144).  

 

Obi (1990) is critical of Achebe’s military option as the resolution of the crisis in the 

novel. He argues that “to invoke a coup as deus ex machina is too easy a victory to 

claim, for it absolves the writer of the task of helping to mold a regenerative vision” 

(p. 408). According to Obi, “if A Man of the People offered a correct “vision” of the 

future, it was indeed a fatalistic one, for military rule by decree represents the 

triumph of neither democracy nor the electorate” (p. 408). Obi’s assertion supports 

the finding of the present research. In addition, Neimneh and Abussamen (2017) also 

acknowledge the absence of the people from the events that snowballed into the 

military take-over of power. In their analysis of the novel they looked at the situation 

which led to the regime change and conclude that the Nigeria public were not part of 

the change. 

 

 It can be concluded that the followers portrayed in this novel have not exerted their 

powers on their leaders. Rather, they used their powers to support and consolidate the 

powers of the leaders through their conduct. The elite followers who rose to 

challenge the leaders did not succeed because the common people did not support 

them. The common people undermined the determination of the elite followers to 

challenge political leaders such as Nanga and Koko. 

The next novel to be discussed in relation to Research Objective one concerning the 

followers and their power is Arrow of God.  
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4.2.2 Achebe’s Portrayal of Followers and their powers in Arrow of God. 

The portrayal of followers and their powers is much more complex in Achebe’s 

Arrow of God than in A Man of the people and Anthills of the Savannah. Whereas 

followers relate and operate with only a monolithic political leadership in the two 

other novels, the situation is different in Arrow of God as there are two domains of 

power that the followers look up to- traditional and colonial authorities. This is so 

because the novel is set in a fictional African community called Umuaro at a time 

when colonialism has established its footing in Africa with the presence of colonial 

agents and other colonial institutions such as schools and churches. The plot centres 

on Ezeulu, the Chief Priest of Umuaro who by virtue of that office is the spiritual 

leader of the people. In his capacity as the Chief Priest, Ezeulu has responsibilities 

over the people and he is the custodian of their culture and traditions. Ezeulu 

intercedes between the people and the god and he consults and interprets the wishes 

of this god. But the advent of colonialism threatens Ezeulu’s powers and the culture 

and tradition of the people also become vulnerable. These are some of the issues 

Achebe examines in the novel to show how the natives relate with themselves before 

the advent of colonial administration and how the presence of the colonialist leads to 

clash of cultures.  

 

The present study finds that Achebe portrays followers and their powers in Arrow of 

God from two perspectives. The first perspective has to do with the way Achebe 

portrays followers who completely subordinate their powers to Ezeulu, the 

community’s spiritual leader and the Chief Priest of Ulu, a god consecrated by the 

people to protect them and  direct their affairs. The second perspective takes into 

consideration the reality of colonial presence in Umuaro which compels the natives 
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to relate with both Ulu and the British administration. This second perspective looks 

at the limit of the powers of the natives in an environment where colonial presence is 

a factor in their life. Under this environment, Ezeulu’s life reflects Homi Bhabha’s 

colonial mimicry as he is ambivalent. Many times, he imitates colonial culture and at 

other times his attitudes portray an African leader ready to fight the incursion of 

colonialism and defend the tradition of Umuaro. Other followers such as 

Goodcountry, Oduche, Nnachukwu and John Nwodika often suppress their cultural 

identity and begin to copy the white man. In the process, they become hybrid beings 

who navigate between two cultures. But in both perspectives, Achebe portrays 

dynamic followers that are critical of constituted authorities which are discussed as 

illustrated in Table 4.2.  

 
Table 4.2 
Themes that Emerged from Achebe’s Portrayal of Followers and Their Powers in 
Arrow of God 
Number Theme 

1. People who take Pride in Indigenous Values and Resist Colonial Power 

2.  Followers who Reject the Supremacy of Colonial Power 

3. Followers who Cooperate and Obey their Leader 

4. Followers’ Obedience to the Myth of Ulu 

5. Followers’ Power of Dissent on Land Issues 

6. Followers’ and Double Identity 

7. Followers’ Protest against Accomodation of Colonial Culture 

8. Followers Protest against Violation of their Culture 

9. Followers’ Power over the Leaders 

10. Followers who Abandon Ulu and the Chief Priest 

11. Followers’ Power to Resist Colonial Injustice 

 

The themes as highlighted above are discussed one after the other as follows: 
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4.2.2.1 People who take Pride in Indigenous Values and Resist Colonial Power 

In Arrow of God, Achebe presents how colonial institutions such as church and 

school threaten the indigenous customs and tradition of the people and how the 

natives adopt and at the same time resist the colonial incursion. For example, Ezeulu, 

the Chief Priest and leader of Umuaro, in one breath accommodates the west and in 

another breath fights it, thus ambivalence defines his character. The followers who 

take pride in their indigenous culture challenge Ezeulu for accommodating the west. 

Because of their love for their native culture, the followers confront Ezeulu, their 

leader, whenever he shows affection for foreign values. The study finds in Ezeulu a 

conflict between who he is (self) and a yearning for the other (Europe)  and the self 

attempts to accommodate the other (Bhabha, 1994). The people challenge the 

inconsistency of Ezeulu and it becomes a source of friction between them and a 

threat to his power. Ezeulu’s ambivalence fascinates Ejesu (2014) who argues that he 

operates between maintaining the pride in traditional Igbo society and an 

accommodation of the intruding colonial culture. According to Ejesu, it is this 

ambivalence that defines Ezeulu’s life. The findings of the present study affirms his 

claim. For example, Ezeulu sends his son to the colonial school to embrace the new 

religion, an action that is antithetical to his position as the custodian and defender of 

the traditional religion. This action leads to protest from the followers. The followers, 

including members of Ezeulu’s household, challenge this action as they regard it as 

an affront of their indigenous values. The followers see this action as a cultural 

ambivalence which they must resist. Ezeulu’s ambivalence can be explaned in Homi 

Bhabha’s (1994) post-colonial mimicry where he argues that the discourse of 

mimicry is constructed around an ambivalence. The crisis between Ezeulu and his 

people is traceable to Ezeulu’s desire for what Bhabha (1994) calls a reformed 
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“other” that is almost the same but not completely so. Ezeulu strives to be himself 

and still strives to accomodate western values. His people see his action as a 

disservice to their culture and so resist his dalliance with the white man. Their 

resistance evokes the menace of mimicry which Bhabha (1994) refers to as an 

insurgent counter appeal. Mimicry manifests in its subversive form in the people’s 

protest which becomes a strategy with which they exercise their power. 

 

The people’s celebrations of diverse festivals such as the festival of the pumpkin 

leaves and the New Yam feast are all expression of their pride in their indigenous 

values and an affirmation of their belief in themselves. The pumpkin festival is an 

occasion where the followers atone for their sins and during this festival Ezeulu 

performs his spiritual duty as the carrier of these sins. It is the people who entrust 

him with this power. The same people also entrust in Ezeulu the power to announce 

the date of the New Yam Feast which signals the harvest of the new yam.  

 

4.2.2.2 Followers who Reject the Supremacy of Colonial Power  

 Ezeulu’s clash with the British administration is traceable to the determination of 

Ezeulu not to allow his power to be subordinated by the British. He rejects the offer 

of a warrant Chief by Winterbottom, the colonial District officer, to make this point. 

When Ezeulu rejects the offer, the followers such as Nwaka did not initially believe 

the story because of his earlier romance with western value, but when they confirmed 

that the story is true, Ezeulu’s popularity among the people increased and many 

followers celebrate and salute his courage. Through this complex power relation and 

the followers’ reaction Achebe portrays the followers as a defender of their tradition 

who reject the supremacy of colonial power.  Achebe gives a pride of place to this 
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tradition as he projects their communal essence as a counter narrative to the false 

narratives of the west. Achebe graphically presents the powers inherent in these 

traditions as a contrast to the disruptive power of colonialism. This approach 

establishes the post-colonialism of Arrow of God.  

 

The significance of the presence of the white man in Umuaro needs to be further 

stressed. It implies that there is Colonial Power outside Umuaro which uses this 

power to interfere in the day to day activities of the six villages of Umuaro. The 

presence of this power is never lost in the consciousness of the people. As a matter of 

fact, the white man ensures his power remains perpetually in the native’s 

consciousness with the establishment of schools and churches as permanent 

reminder. The Union Jack flying in front of the residence of Captain Winterbottom, 

the white District Officer and his periodic tour of Umuaro are symbols of colonial 

power and a graphic reminder of another potent domain of power. 

  

4.2.2.3 Followers Who Cooperate and Obey their Leader 

 In the beginning, Achebe presents a traditional African society that vests its power 

in Ulu, a god created by the six villages that make up Umuaro with the power of 

protection over them. The people believe in the protective power of Ulu and are loyal 

to the god. Ezeulu, the Chief Priest of Ulu, reciprocates by ministering to their 

yearnings and aspirations as he  shows early in the novel when he keeps vigil for the 

new moon and offers prayers for Umuaro at the shrine of Ulu after he cites the moon:  

Ezeulu took the ofo staff from the others and sat in front of the 
shrine… He held one end of the short staff in his right hand and 
with the other end hit the earth to punctuate his prayer: Ulu I 
thank you for making me see another new moon. May I see it 
again and again. This household may it be healthy and 
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prosperous. As this is the moon of planting may the six villages 
plant with profit. May we escape danger in the farm – the bite 
of a snake or the sting of the scorpion, the mighty one of the 
scrubland. May we not cut our shinbone with the matchet or 
the hoe. And let our wives bear male children… May good 
meet the face of every man and every woman. Let it come to 
the land of the riverain folk and to the land of the forest peoples 
(p. 6).    
 

 The totality of the prayers captures the aspirations of his people for long and 

prosperous life marked by continuous procreation and bountiful harvest. This 

supplication to the native god is a spiritual affirmation of the bond between Umuaro 

and its god. Before the prayer, Ezeulu roasts and eats one of the sacred yams as 

custom demands to show complete fidelity to the sacred and the ritual essence of the 

whole exercise. It is this priestly function and the power that goes with it that, among 

other things, account for the cooperation and loyalty of the people to Ulu. The 

narratives evokes a bond between Ezeulu and the god, Ulu. The African indigenous 

mode of prayer and the people’s belief in their god resonates in the language. When 

Ezeulu says “Ulu I thank you for making me see another new moon. May I see it 

again and again” it asserts the people’s devotion to the native god as opposed to the 

god of the white man. Post-colonial writers discuss the influence and importance of 

the native culture in the life of the people in their works. This is what Achebe does in 

this narrative using Ezeulu to show not only the power of the god over the people but 

the people’s absolute belief in the capacity of the god to protect them from danger 

and bless them with children. “May we escape danger in the farm – the bite of a 

snake or the sting of the scorpion…May we not cut our shinebone with the matchet 

or the hoe. And let our wives bear male children” (p. 6) are supplications that are 

meant to show the awesome power of Ulu over the people and its protective capacity. 

The narrative is rendered in indigenous style appropriate for the occasion. (“May 
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good meet the face of every man and every woman. Let it come to the land of the 

riverain folk and to the land of the forest peoples”) (p. 6) to show that among these 

people, the language of communication with the god is different from every day 

language and this underscores the profane nature of the matter at stake. It also 

establishes the importance of Ezeulu in the life of the people. This affirms the finding 

of Fagrutheen (2014) Machila (1981) and Ojinmah (1991) that Ezeulu is responsible 

for safeguarding the tradition and rituals of Umuaro as he watches for the new moon 

and beats the Ogene, the village Gong to announce the citing of the moon and there 

after, eats the sacred yam.  

 

4.2.2.4 Followers’ Obedience to the Myth of Ulu  

The people’s obedience to the power of Ezeulu is informed by the myth of Ulu. This 

is the myth of the founding of Umuaro which explains the origin of both the local 

deity and the confederation of all the villages now called Umuaro.  This myth 

explains how hitherto six different and autonomous villages resolve to come together 

to fight incessant attack from the soldiers of Abam. The myth explains the basis for 

the creation of Ulu, and the subordination of other deities and the collective power of 

the people to Ulu with Ezeulu as the Chief Priest: 

In the very distant past, when lizards were still few and far 
between, the six villages – Umuachala, Umunneora, Umuagu, 
Umuezeani, Umuogwugwu and Umuisiuzo – lived as different 
peoples, and each worshipped its own deity. Then the hired 
soldiers of Abam used to strike in the dead of night, set fire to 
the houses and carry men, women and children into slavery. 
Things were so bad for the six villages that their leaders came 
together to save themselves. They hired a strong team of 
medicine-men to install a common deity for them. This deity 
which the fathers of the six villages made was called Ulu…The 
six villages then took the name of Umuaro, and the priest of Ulu 
became their Chief Priest. From that day they were never again 
beaten by an enemy (p.15). 
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The above narrative explains the history of Umuaro and how the six villages came 

together “when lizards were still few and far between”, (p. 15) an aphorism that 

affirms that in the distant past, the six villages lived as separate entities. The Chief 

Priest re-enacts this myth at the Festival of the Pumpkin every year to affirm the 

derivative nature of his power and the duties that go with his priesthood: 

‘At that time, when lizards were still in ones and 
twos, the whole people assembled and chose me to 
carry their new deity. I said to them: 
“Who am I to carry this fire on my head? A man who 
knows that his anus is small does not swallow an 
udula seed” 
‘They said to me: 
“Fear not. The man who sends a child to catch a shrew 
will also give him water to wash his hand.” 
‘I said: “So be it.” (p. 70-71). 
 

From the narrative, the people allay Ezeulu’s fear when they offer their support and 

according to Balasubramaniyan and Raja (2013), Ezeulu derives strength and 

confidence from the knowledge that his people are behind him at all times. An 

analysis of the narrative mode of the re-enactment which is rendered in poetic chants 

spiced with aphorisms emphasizes the ritual essence of the festival. Aphorisms such 

as “A man who knows that his anus is small does not swallow an udula seed” (p. 70) 

elucidates another paradigm of the metaphysical reality of the Umuaro society and its 

ritual essence. Ezeulu’s language during the festival portrays him not as a man but as 

a spirit possessed by the mystic powers of Ulu. Ezeulu often refers to himself as half 

man, half spirit. The personality he presents here is his half spirit in his fearful 

paraphernalia. With the left half of his body painted with white chalk and adorned 

with other paraphernalia of a spirit-god, Ezeulu dances to the rhythm of Ikolo, the 

ancestral drum. 
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The setting also transformed from the ordinary to the terrestrial, which evokes a 

fitting locale for a god. With this, Achebe evokes a complimentary atmosphere 

where god and man commune.  The abeyance and awe with which the Umuaro 

people seek supplication and atonement of their sins from the Chief Priest portray 

them as being powerless before him. Achebe shows that in the cosmology of 

Umuaro, human powers of check and balances recede when the god is on the prowl. 

 

 But the point should be made that the people surrender to Ulu because the 

communal myth legitimizes his power. It forms the basis of his authority over them. 

Sala (2010) argues that every form of social organization needs a narrative that will 

give it meaning and provide a reason for being. If we look at Umuaro as a social 

organization which it is, it is the Ulu myth that has given it meaning and provided a 

reason for its existence, it has saved Umuaro villages from a state of breakdown to 

breakthrough and legitimatized Ezeulu’s spiritual and political authority.  Houston 

(1992) says:  

Whenever a society is in a state of breakdown and 
breakthrough – what I see as whole system transition – it 
often requires a new social alignment that only the complex 
and comprehensive understandings of myth can bring… It is 
only the mythologically wise community that finds ways to 
mediate and to refocus the repressed and disacknowledgeed 
aspects of self and society (p. 5).  
 
 

Aside the myth factor, the people also show obedience to the power of the Chief 

Priest as a watch man over the new moon. In the performance of this duty, the people 

defer to Ezeulu which is indicative of the subordination of followers and their powers 

to a higher authority. Ezeulu as the watchman over the moon must announce its 

sighting to the community. Through this duty, Ezeulu keeps the community alert 

about the changes in the agricultural calendar. The new moon is important to the 
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people as it determines both the time of planting and harvesting and neither can be 

done without the expressed permission of the Chief Priest. It is a ritualized function 

and to facilitate an effective discharge of this responsibility, Achebe informs us that 

the architecture of Ezeulu’s Obi is different from the others: 

His obi was built differently from other men’s huts. There 
was the usual, long threshold in front but also a shorter one on 
the right as you entered. The eaves of this additional entrance 
were cut back so that sitting on the floor Ezeulu could watch 
that part of the sky where the moon has its door (p. 1). 
 
 

 The power Ezeulu wields through the sighting of the new moon is underscored by 

the manner the people respond to Ezeulu’s announcement of its sighting. The whole 

village bubbles to life the moment it hears the sound of the Ogene which announces 

the sighting of the moon. The people’s reliance on Ezeulu to perform this duty 

portrays him as the sole authority over this matter. The people’s response 

demonstrates that they have institutionalized and ritualized their worries and 

concerns in his office. They express these worries and concerns in a manner that 

explains the significance of the new moon in their lives: 

He beat his ogene GOME GOME GOME GOME…and 
immediately children’s voices took up the news on all 
sides. Onwa atuo... onwa atuo... onwa atuo... He put the 
stick back into the iron gong and leaned it on the wall. 
The little Children in his compound joined the rest in 
welcoming the moon. Obiageli’s tiny voice stood out like a 
small ogene among drums and flutes. He could also make 
out the voice of his youngest son, Nwafo. The women too 
were in the open, talking. 
‘Moon,’ said the senior wife, Matefi, ‘may your face 
meeting mine bring good fortune.’ 
‘Where is it?’ asked Ngoye, the younger wife. ‘I don’t see 
it. Or am I blind?’ 
‘Don’t you see beyond the top of the ukwa tree? Not there. 
Follow my finger.’ 
‘Oho, I see it. Moon, may your face meeting mine bring 
good fortune. But how is it sitting? I don’t like its posture.’ 
‘Why?’ asked Matefi. 
‘I think it sits awkwardly- like an evil moon.’ 
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‘No,’ said Matefi. ‘A bad moon does not leave anyone in 
doubt. Like the one under which Okuata died. Its legs were 
up in the air.’ (p. 2). 
 
 

The response and mood of the people reflect the influence of the moon on their lives 

and a manifestation of the overwhelming power of the Chief Priest over them. The 

personified descriptions of the new moon establishes a symbiotic relationship 

between it and the Chief Priest who watches over it. In these personifications (moon, 

may your face meeting mine bring good fortune) the powers of the Chief Priest as a 

dispenser of fortunes to the people is not in doubt. Also expressed with palpable fear 

is the capacity of the moon for malevolence which is also an attribute of Ulu (I don’t 

like its posture… I think it sits awkwardly- like an evil moon). This malevolent 

capacity foreshadows the crisis of the New Yam feast later in the story. 

 

The Festival of the Pumpkin leaves is another event which portrays the followers as 

totally submissive to the superior powers of Ulu. During the festival, Ezeulu 

performs one of his ritual function of purifying the six villages before they put their 

crops into the ground. In the process, he acts as the carrier of the sins and 

transgressions of Umuaro and its people and this speaks volume about the 

dependence and reliance of the people on the powers of a fortified deity in their day 

to day activities.  

 

For Umuaro to make progress and reap bountiful harvest there must be a ritual of 

purification which only the “divine” can undertake on behalf of the people and in this 

case, the divine is Ezeulu. At the festival, the six villages have to momentarily bury 

their animosities towards their Priest and bow to his powers because doing otherwise 

would attract the wrath of the god. Ezeulu spiritually fortifies himself for this rites of 
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purification as Umuaro tradition demands. Achebe portrays the superiority and 

supremacy of Ulu and its unrivalled powers through Ezeulu’s fearsome 

paraphernalia:  

He wore smoked raffia which descended from his waist to 
the knee. The left half of his body – from forehead to toes 
– was painted with white chalk. Around his head was a 
leather from which an eagle’s feather pointed backwards. 
On his right hand he carried Nne Ofo, the mother of all 
staffs of authority in Umuaro, and in his left he held a long 
iron staff which kept up a quivering rattle whenever he 
stuck his pointed head into the earth (p. 70). 
 
 

Achebe creates a spiritual and divine personage in the way Ezeulu is robed. This not 

only distinguishes him from an ordinary mortal, it also serves as a reminder to the 

people that the spectacle before them, a consecrated victim for their transgression, is 

first and unequalled in the pantheon of Umuaro gods. In Umuaro, Ofo refers to a 

staff of authority of the gods and every Umuaro god has its own Ofo. But in this 

outing, Ezeulu carries “Nne Ofo, the mother of all staffs of authority in Umuaro” (p. 

70) to symbolize the supremacy of Ulu and its unrivalled power. As the people flee 

in fear of the priest and the unseen powers around him, an image of respect for Ulu 

unfolds. The symbolism of “a quivering rattle” (p. 70) “left half of the body painted 

with chalk” (p. 70) and an “eagle’s feather pointed backwards” (p. 70) accentuates 

this fear. The reaction of the people shows that they are vulnerable and powerless in 

the face of the terrifying powers of Ezeulu. This places Ezeulu in a position to 

intercede for them. 

 

In the course of this intercession, the people bow to Ezeulu due to his awesome 

powers. They do not exhibit any other power outside that of the Chief Priest: 

As the fleeing Chief Priest reached any section of the 
crowd the women there waved their leaves round their 
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heads and flung them at him. It was as though thousands 
and thousands of giant, flying insects swarmed upon him. 
Ugoye who had pushed and shoved until she got to the 
front murmured her prayer over and over again as the 
Chief Priest approached the part of the circle where she 
stood. 
‘Great Ulu who kills and saves, I implore you to cleanse 
my household of all defilement. If I have spoken it with 
my mouth or seen it with my eyes, or if I have heard it 
with my ears or stepped on it with my foot or if it has 
come through my children or my friends or kinsfolk let it 
follow these leaves (p. 72). 
 
 

Followers like Ugoye transfer their worries to Ezeulu who possesses the power to 

absolve them. Ugoye’s all-inclusive fears and worries typify the fears and worries of 

the people. The people believe the Chief Priest has the power to atone for the 

communal sins. Ezeulu is the victim who atones for the sins of Umuaro and 

confronts collective danger on their behalf living up to the function of his office. He 

faces a lot of danger in doing this: “It was as “though thousands and thousands of 

giant, flying insects swarmed upon him” (p.72). 

 

It is important to establish the postcolonial essence in all these. What Achebe does 

with the myth formation in Umuaro, the moon in the life of the people and the 

Festival of the Pumpkin leaves is to present a well-structured and ordered pre-

colonial African society which evolved its own form of government before the 

advent of colonialism. It is to put a lie to the claim of the west that Africa has no 

history before the advent of colonialism. The pre-colonial history of Umuaro 

challenges the European narratives about Africa which distort and deny the people of 

their true history and the existence of a dynamic and society-sustaining culture and 

tradition. Achebe has shown in this novel that contrary to the claims of the west that 

Africans had no structured and organized political institutions before the advent of 
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the colonial rule, the people are indeed governed by traditional and cultural mores 

which constitute the totality of their political and religious institutions, institutions 

that do not require the use of force to bring about orderliness and peace in the 

society.  

 

This discourse challenges the claim by the west that it saves Africa from self-

destruct. Arrow of God attests to Achebe’s mission as a post-colonial writer which is 

“to teach my readers that their past with all its imperfections was not one long night 

of savagery from which the Europeans acting on God’s behalf delivered them” 

(Achebe, 1975, p. 45). Gikandi’s (1991) examination of Achebe’s post-colonial 

writing supports this expressed view of Achebe. He argues that Achebe’s quest for a 

post-colonial aesthetic is influenced by the belief that narrative can propose an 

alternative world that is beyond what is imprisoned in colonial and pre-colonial 

relation of power.   

        

Having established the post-colonial reality in the manner Achebe portrays people’s 

power so far, there is another episode which depicts the people’s absolute submission 

to the power of the Chief Priest. This manifests in the people’s reactions when 

Ezeulu refuses to declare the feast of the New Yam. The feast of the New Yam 

precedes the annual harvest and Umuaro tradition does not allow the people to 

harvest new yam until the festival is observed. Ezeulu, as the Chief Priest is vested 

with the power to announce the date of the festival and preside over the ceremony 

but he refuses. This refusal plunges the whole community into a crisis of hunger and 

imminent death. Despite the imminent danger, the people’s initial reaction is not 

combative but an appeal to him to seek solution from Ulu. This is in deference to 
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Ezeulu’s power. The delegation of titled elders only appeal to him to act in the 

interest of the people. The appeal from the delegation does not mean that the people 

are docile or do not know the appropriate response to Ezeulu’s position as they 

demonstrate later in the story. It only signifies deference to Ulu. 

 

4.2.2.5 Followers’ Power of Dissent on Land Issues 

Achebe portrays the followers in a different light in the narrative of the land dispute 

between Umuaro and its neighbour, Okperi.  In the narrative, Achebe portrays the 

rebellious nature of the followers when they suspect that their Chief Priest is 

usurping the power of Ulu. Umuaro and Okperi are laying separate claim to a piece 

of land and the Chief Priest differs from his people as he holds the opinion that the 

land in question belongs to Okperi. However, the people, led by Nwaka openly 

disagree with the Chief Priest and shun his advice not to go to war with Okperi. This 

is an expression of dissent to Ezeulu’s power. When he realizes that his power is 

threatened, Ezeulu evokes the name of Ulu to persuade them: 

He told the men of Umuaro that Ulu would not fight an 
unjust war. ‘I know,’ he told them, ‘my father said this to 
me that when our village first came to live the land 
belonged to Okperi. It was Okperi who gave us a piece of 
their land to live him. They also gave us their deities – 
their Udo and their Ogwugwu. But they said to our fathers: 
We give you our Udo and Ogwugwu; but you must call the 
deity we give you not Udo but the son of Udo, and not 
Ogwugwu but the son of Ogwugwu. This is the story as I 
heard it from my father. If you choose to fight a man for a 
piece of farmland that belongs to him I shall have no hand 
in it.’ (p. 15). 
 
 

It is Nwaka who challenges Ezeulu at the village assembly and he carries the day. A 

gifted orator and one of the three people in all the six villages who has taken the 

highest title in the land, the flamboyant and wealthy orator is from a village which 
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prides itself as the leader in Umuaro and whose Priest Ezidemili is embroiled in 

perpetual power tussle with Ezeulu. Nwaka is generally regarded by the people as the 

alter ego of Ezidemili. In a counter opinion rendered in captivating oratory, Nwaka 

deploys traditional idioms, aphorisms and copious allusions to the mores of Umuaro 

such as “wisdom is like a goatskin bag; every man carries his own” “My father told 

me a different story” (p. 16) to premise his argument. The narrator, in the bid to 

describe Nwaka’s power of oratory, tells the reader that “Nwaka walked forward and 

back as he spoke; the eagle feather in his red cap and bronze band on his ankle 

marked him out as one of the lords of the land – a man favoured by Eru, the god of 

riches” (p. 16). The theatrics that Nwaka employs in its speech serves the purpose of 

drawing more listenership and attention to him. It also reinforces his gift of the garb. 

The speech itself is compelling: 

Wisdom is like a goatskin bag; every man carries his own. 
Knowledge of the land is also like that. Ezeulu has told us 
what his father told him about the olden days. We know 
that a father does not speak falsely to his son. But we also 
know that the lore of the land is beyond the knowledge of 
many fathers. If Ezeulu had spoken about the great deity of 
Umuaro which he carries and which his father carried 
before him I would have paid attention to his voice. But he 
speaks about events which are older than Umuaro itself. I 
shall not be afraid to say that neither Ezeulu nor any other 
in this village can tell us about these events…My father 
told me a different story. He told me that Okperi people 
were wanderers. He told me three or four different places 
where they sojourned for a while and moved on again. 
They were driven away by Umuofia, then by Abame and 
Anata. Would they go today and claim all those sites? 
Would they have laid claim on our farmland in the days 
before the white man turned us upside down? Elders and 
Ndichie of Umuaro, let everyone return to his house if we 
have no heart in the fight. We shall not be the first people 
who abandoned their farmland or even their homestead to 
avoid war. But let us not tell ourselves or our children that 
we did it because the land belonged to other people. Let us 
rather tell them that their fathers did not choose to fight. 
Let us tell them also that we marry the daughters of Okperi 
and their men marry our daughters, and that where there is 
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this mingling men often lose the heart to fight. Umuaro 
Kwenu! (p. 16).  
 

Nwaka’s repudiation of Ezeulu’s speech is subversive and a rebellion against the 

powers of the Chief Priest. He accused Ezeulu of speaking about events “which are 

older than Umuaro Itself” (p. 16) and declares that he “would not be afraid to say that 

neither Ezeulu nor any other in this village can tell us about these events” (p.16) 

which is an open challenge of Ezeulu’s power. He dismisses Ezeulu’s position to 

prove that Ezeulu is not the sole repository of the people’s history. This is to let 

Ezeulu and the people know that knowledge about the history of Umuaro does not 

reside in only one household, the home of the Chief Priest. When Nwaka informs the 

people what his own father tells him, he brushes aside Ulu’s power without any fear. 

The message he passes across is that Ulu is not beyond reproach. By asserting that 

nobody can claim monopoly of knowledge about the lore of Umuaro, he is 

challenging the authority of Ulu which Ezeulu generously invokes in his speech. 

Nwaka does not just challenge the authority of Ezeulu, he also accuses him of 

lacking the courage to fight. By declaring that “let everyone return to his house if we 

have no heart in the fight” (p.16) Nwaka is figuratively referring to Ezeulu as a 

coward. Afterall, to “have no heart in the fight” (p. 16) is a metaphor for lack of 

courage. The expression personifies Ezeulu’s lack of courage. 

 

  Machila (1981) also argues that Nwaka’s speech is subversive, but he proffers a 

different reason for the subversion.  According to Machila, the open attack on 

Ezeulu’s authority, which he considers unthinkable in Okonkwo’s Umuofia is 

possible in Umuaro because the combined pressure of the new colonial 

administration, the Christian Church and the new economic forces have made the 

oracles and the priests to begin to lose their hold on the people. The presence of the 
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colonial forces which Machila allude to are real and they help to affirm the 

followers’ dissent on the land dispute. Nwaka, fondly referred to by the people of 

Umuaro as “owner of words” (p. 16) demonstrates this dissent in the precision and 

flamboyance of his rendition. In his allusion to inter-communal “mingling” between 

Umuaro and Okperi which he traces to a fusion by marriage, he fires a devastating 

salvo on Ezeulu whose mother is from Okperi. The reaction of the people to the 

speech affirms that Nwaka’s speech achieves its objective: 

The long uproar that followed was largely of approbation. 
Nwaka had totally destroyed Ezeulu’s speech. The last 
glancing blow which killed it was the hint that the Chief 
Priest’s mother had been a daughter of Okperi. The 
assembly broke up into numerous little groups of people 
talking to those who sat nearest to them. One man said that 
Ezeulu had forgotten whether it was his father or his 
mother who told him about the farmland. Speaker after 
speaker rose and spoke to the assembly until it was clear 
that all the six villages stood behind Nwaka (p.17).  
 

The wide acceptance of Nwaka’s speech marked by “the long uproar…of 

approbation” (p. 17) that followed demonstrates the followers’ power of dissent 

which shows that “Nwaka had totally destroyed Ezeulu’s speech” (p. 17) and 

“speaker after speaker rose and spoke to the assembly until it was clear that all the 

six villages stood behind Nwaka” (p. 17). The open expression of dissent to Ezeulu’s 

wish by the six villages and their support for Nwaka shows that Ezeulu is not the 

only one who tells the clan what to do or say contrary to his belief. The clan, 

represented by Nwaka, now proves that the people are not ignorant which could be a 

response to Ezeulu’s demeaning question about the wisdom of the clan: “Who tells 

the clan what it says? What does the clan know?” (p. 131). Onyibor (2016) questions 

Ezeulu’s posture and declares that Ezeulu’s questions expose the extent of his 

arrogance. According to Onyibor, Ezeulu assumes that he is more knowledgeable 

than the clan, knows what is best for the people and should take his words of advice. 
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In his self-conviction, he seems to forget that as an intermediary for the people and 

the servant of the deity, he ought to maintain balance between the two and should not 

be at variance because the deity, apart from being instituted by them, belongs to them 

and is expected to function for their welfare (Onyibor, 2016). The narrative shows 

that Nwaka as a follower is successful in persuading the people against Ezeulu, the 

leader. 

 

4.2.2.6 Followers’ and Double Identities   

The python incident is another instance where Achebe portrays the followers as 

dynamic. The incident also demonstrates how the embrace of colonial mimicry by 

Ezeulu turns into a weapon of revolt for the people. In Of Mimicry and Man (1994), 

Bhabha avers that there is a need to use mimicry as a subversive method in post-

colonial discourse. He describes mimicry as sometimes subversive and argues that 

the “fetishized” colonial culture has the potential for insurgency and revolt. The 

people’s revolt against Ezeulu when Oduche imprisons the Royal Python exemplifies 

how the people apply mimicry as a subversive weapon against abuse of power. It 

presents an opportunity for the people to question the way Ezeulu uses his powers. 

We have discussed how the presence of colonial power in Umuaro makes Ezeulu to 

be ambivalent. This makes him show interest in Colonial values and at a point 

decides to accommodate these values under his roof with an eye on his own share of 

Colonial power. 

 

 To actualize this power, he sends his son, Oduche, to school. This act transforms 

both father and son into what Bhabha (1994) calls hybrid natives. Th school-going 

Oduche is unique among his family members. For example, he wears a singlet, owns 
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a box and carries a slate and chalk, all items given to him by the Church.  In school, 

Oduche assimilates the Christian teachings and at home, he puts into practice these 

teachings when he imprisons the Royal python. In Umuaro, the python is treated like 

a king and the people accord it royal treatment. It is an abomination to kill a python 

or inflict it with any form of injury. But with the influence of Christian teachings he 

violates the sanctity of the sacred Royal python by locking it in his box. Egudu 

(2014) regards this incident as the first fruit of knowledge and wisdom that the son 

brings home to the father as his own “share” from the white man’s church and 

school. This “share” is an abomination to Umuaro and it incites the people to 

question Ezeulu’s authority. But analyzed critically, it is his father that prepares the 

ground for this incident by his ambivalence. The embrace of Christianity by Oduche 

complicates his identity and he strives to meander through the native and western 

cultures. Achebe uses Oduche to explore situations and circumstances where two 

contrasting cultures are posed against one another. The Christian religion teaches 

European values that are antithetical to the culture of Umuaro. One of such values 

admonishes converts to kill the python: “If we are good Christians, we must be ready 

to die for the faith…You must be ready to kill the python as the people of the rivers 

killed the iguana” (p. 47). Oduche is aware that his native culture prohibits the killing 

of the python but he still wants to satisfy the teaching of his new faith. Nnachukwu, a 

native and fellow church member opposes the village Church which canvasses the 

killing of the python to dissuade the church from committing sacrilege. He argues 

that the Bible does not prescribe the killing of the python. He informs the Catechist: 

I have been to the fountainhead of this new religion and 
seen with my own eyes the white people who brought it. 
So I want to tell you now that I will not be led astray by 
outsiders who choose to weep more than the owners of the 
corpse…If you are wise you will face the work they sent 
you to do here and take your hand off the 
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python…Nobody here has complained to you that the 
python has ever blocked his way as he came to church (p. 
49-50). 
 
 

There are two contrasting forces at play in Nnachukwu’s warning to the catechist. 

His speech portrays both Christian teaching and African cultural belief. Being a 

Christian makes him assimilate some western doctrines but he does not completely 

shed off his native culture.  His appreciation of Christianity is influenced by his 

culture, thus he opposes the killing of the python. The effect of mimicry turns him 

into a hybrid native and makes him denounce the colonial posturing of the Catechist. 

Nnachukwu’s attitude can be likened to Bhabha’s example of hybridity in “Signs 

Taken for Wonders” (1985) where he examines the attitude of native Indians to the 

imposition of the Bible in India. According to him, the Bible becomes the fetishized 

sign that glorifies the permanence of European dominance but it is also an emblem of 

colonial ambivalence which empowers the colonized subject with a mode of 

resistance against injustice. Bhabha (1985) argues that despite the fact that local 

Indians accept the authority of the bible, they perceive Christianity through their own 

cultural ethos. 

 

 But unlike the native Indians, Oduche perceives the Bible from the way the catechist 

interprets it and he questions Nnachukwu’s position as follows: “It is not true that the 

bible does not ask us to kill the serpent. Did God not tell Adam to crush its head after 

it had deceived his wife?” (p. 49). With this mind set Oduche is poised to kill the 

royal python.  He eventually locks one up in his school box with the intention to kill 

it to fulfil the biblical injunction. This event is depicted as such: 

At that moment Oduche took his decision. There are two 
pythons – a big one and a small one – which lived almost 
entirely in his mother’s hut, on top of the wall which 
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carried the roof… Oduche decided that he would hit one of 
them on the head with a big stick…Six days passed before 
Oduche found a favourable moment, and during this time 
his heart lost some of its strength. He decided to take the 
smaller python. He pushed it down from the wall with its 
stick but could not bring himself to smash its head… A 
new and exciting thought came to him then. He opened the 
box which Moses had built for him, took out his singlet 
and towel and locked the python inside… The python 
would die for lack of air, and he would be responsible for 
his death without being guilty of killing it, which seemed 
to him a very happy compromise (p. 50). 
 
 

Oduche strikes a compromise because he has become a hybrid native who finds 

himself in a problematic situation of culture mix. The dilemma hybrid natives like 

him face in trying to live through the two cultures manifests in his debate about the 

best approach to kill the python. Oduche’s dilemma exposes a clash of two cultures 

and highlights the loss of identity of African people at socio-cultural and religious 

levels. It shows how hybrid identities change the life of African people into an 

inauthentic existence (Sijo, 2016). In Ezeulu and Oduche, Achebe creates two 

characters struggling to have it both ways (Mordant, 1989). Bhabha (1994) refers to 

the feeling of being caught by two cultures and attempt to balance the two as 

ambivalence. This is the state Ezeulu and Oduche found themselves. Ezeulu comes 

out the worst as his plan for sending Oduche to school backfires. 

 

 Glenn (1985) in his study, Heroic failure in the novels of Achebe examines the 

character of Ezeulu and his relationship with the British colonial administration and 

like the present study acknowledges that Ezeulu does not actualize his intention for 

sending Oduche to school. According to Glenn, Ezeulu’s reaction to the coming of 

the white man is ambiguous and that he sends Oduche to be educated by the white 

man partly to act as his spy and partly as sacrifice to the new power. Glenn argues 
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that Ezeulu is unable to control the change he desires because of his simultaneous 

adherence to a higher non-secular power, a reference to his devotion to Ulu, for 

which he is not prepared to enter into any form of compromise with the British.  

 

In a more symbolic perspective, locking up the python symbolizes how colonialism 

has locked up the values of the African people. The struggle of the python to break 

free symbolizes the struggle of the African people to break free from the bondage of 

colonialism. Mordant (1989) explains that the vehement struggle of the sacred 

python in the box could be interpreted as symbolizing the internal turmoil that 

Ezeulu is experiencing. Achebe describes the spirited struggle of the python to break 

free from Oduche’s box in this manner:  

The box, which was the only one of its kind in Ezeulu’s 
compound, had a lock. Only people of the church had such 
boxes made for them by the mission carpenter and they were 
highly valued in Umuaro. Oduche’s box was not actually 
moving; but it seemed to have something inside it struggling 
to be free. Ezeulu stood before it wondering what to do. 
Whatever was inside the box became more violent and 
actually moved the box around. Ezeulu waited for it to calm 
down a little, bent down and carried the box outside. The 
women and children scattered in all directions (p. 43). 
 
 

There is a lot of paradox and irony in the anxiety and confusion that engulfed Ezeulu 

in his bid to find out what is in the box. Ezeulu says that “Oduche’s box was not 

actually moving; but it seemed to have something inside it struggling to be free” (p. 

43). It is paradoxical that Ezeulu does not know that it is his power that is struggling 

to be free from the box. 

4.2.2.7 Followers’ Protest against Accomodation of Colonial Culture 

The siege the people of Umuaro lay on Ezeulu as a result of the python incident 

indicates how colonial mimicry can turn into a menace that haunts mimic leaders. 
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Bhabha (1994) expresses the view that the success of Colonial appropriation depends 

on the proliferation of objects that are inappropriate and these same objects ensure its 

strategic failure. In this sense mimicry is at once resemblance and menace. The 

menace of mimicry, according to Bhabha (1994) is its double vision which discloses 

the ambivalence of colonial discourse and also disrupts its authority. When the 

reaction of the people to the python episode is put side by side with Bhabha’s 

assertion, it becomes apparent that Ezeulu’s desire to live a life of double vision has 

become a threat to his authority over Umuaro.  

  

Umuaro people consider the acquisition of western education and religion by 

Ezeulu’s son which leads to the python episode as inappropriate and its consequence, 

which is its menace, undermines his power. The whole of Umuaro decries this 

incident and they rise not against the son but the father. Ezeulu is their target because 

the son he sends to the colonial school has assimilated colonial values that now 

threaten the value system of the community. Umuaro people including members of 

Ezeulu’s household challenge him and question the wisdom in sending Oduche to 

school. In as much as the people’s protest is against Ezeulu, it is also against 

Christianity and its strange doctrines which turns Oduche against his own culture.  

 

In post-colonial literature, Christianity is treated as an agency of colonization with its 

destructive effects on the culture of the natives. This is precisely the manner Achebe 

portrays the religion in Arrow of God as shown in the conduct of Oduche and in the 

role Christianity plays in the final resolution of the crisis of the New Yam Festival. 

Marandi and Shadpour’s (2011) post-colonial reading of Arrow of God also find that 

Christianity disrupts the culture of Umuaro. They contend that Achebe projects the 
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negative impact of the religion on Africa such as its open antagonism of the people’s 

cultural ethos and dangerous indoctrination of converts which positions them for a 

collision course with their own people. As Oduche’s action demonstrates, Marandi 

and Shadpour assert that Christianity succeeds in subverting the hitherto sacred 

traditions and culture of the African people.   

 

Umuaro people are probably mindful of the subversive capacity of Christianity when 

they wonder that since the Chief priest could allow his son to join people who kill 

and eat the sacred python, what does he expect the ordinary men and women to do. 

The condemnation of this sacrilege by the six villages of Umuaro shows the Chief 

Priest is not beyond reproach and a serious challenge to his power.  

 

4.2.2.8 Followers’ Protest against Violation of their Culture 

 The python incident makes the issue of power to assume a life of its own. Ezeulu 

ponders over “whatever power his son has imprisoned in a box” (p. 43) unmindful of 

the people’s feelings that he is the one who has committed the offence. Although 

Ezeulu acknowledges that Oduche has imprisoned certain power in his box, the irony 

is his failure to realize that it is Ulu’s power, the collective power of his people that 

is struggling to break free in Oduche’s box. From post-colonial perspective, Achebe 

uses this incident to show how colonialism has encroached on the religious and 

cultural space of Africa with the attendant suffocation and encroachment of the 

native’s territory. Ashcroft (2003) identified three concerns of post-colonial writing 

which include reclaiming spaces and places, asserting cultural integrity and revisiting 

history. The imprisonment of the python shows that African religious and cultural 

space has been violated by the colonialist and the protest of the people is an attempt 
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to reclaim it. When Ezeulu himself is later put in prison by Winterbottom, it becomes 

apparent that the imprisonment of the python is a metaphor for Ezeulu’s 

imprisonment. Ezeulu takes the place of the python and becomes a target of the 

destructive machination of colonialism. The paradox in this whole incident is that it 

negates Ezeulu’s self-justification of his decision to learn the way of the white man 

which he thinks sending Oduche to school would provide. This decision does not 

consolidate his power as he envisages, it rather subverts his agenda of power. When 

Akueke, his daughter, asks him “father come and see what we are seeing” and adds 

that “an abomination has happened”, (p. 43) Ezeulu should know that even members 

of his household are critical of his leadership and that his authority is being 

disrupted.  Ezeulu “who did not want anybody, least of all his own daughter, to 

continue questioning his wisdom in sending one of his sons to join the new religion” 

(p. 43) shuts her up.  

 

But Umuaro people continue to question Ezeulu. The one question that challenges 

his power the most comes from Ezidimili, the Priest of the god who owns the Royal 

Python and who “wants to know how you intend to purify your house of the 

abomination that your son committed” (p. 54). This question embodies the people’s 

disaffection with Ezeulu’s co-habitation with an alien religion which the people 

regard as a plague. Achebe shows that Ezeulu’s power is under threat from the 

moment Nwafo informs him that “Oduche’s box is moving” (p. 43). Ezeulu is 

shocked about this development but pretends as if he is still in control of the situation 

so as not to let his household think that he is afraid of whatever power that is inside 

the box. The palpable suspense that grips everybody as he tries to force the box open 

underscores the climate of fear that colonial power has unleashed on the land. It 
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foreshadows the suspense that characterizes the contest for power between Ezeulu 

and Winterbottom over the warrant chieftaincy later in the novel. 

 

 
4.2.2.9 Followers’ Power over the Leaders 

The crisis of the python incident is incomparable to the crisis of the New Yam Feast 

because of its much more serious implications to the community. The Umuaro 

people approach the crisis of the feast with a two-edged sword that requires caution 

and action. The initial approach to the matter reflects caution but when this fails, the 

people resort to rebellious action. When Ezeulu refuses to call the feast despite the 

plea from the people, they are left with no other choice than to thread the path of 

rebellion. They openly challenge Ulu’s power and asks the Chief Priest to abide by 

their wish. Their rebellion is understandable when placed against the backdrop of 

what the festival means to the community. According to Achebe, “This feast was the 

end of the old year and the beginning of the new. Before it a man might dig up a few 

yams around his house to ward off hunger in his family but no one would begin the 

harvesting of the big farms” (p. 201). Carroll (1979) discusses the place of the new 

yam and other festivals in the life of Umuaro and how the Chief Priest, by means of 

these festivals tries to control the life of the people. Carroll is right about the control 

as the refusal of Ezeulu to announce the feast creates helplessness and confusion in 

Umuaro. 

 

 When the people discover that there are no more yams to dig around the house and 

with hunger staring them in the face, they appeal to Ezeulu to come to their aid. But 

Ezeulu would still not call the feast on the excuse that he still has few sacred yams to 

eat. The people who now realize that they cannot harvest yams from their big farms 
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until the New Yam Feast is called eventually challenges the power of Ezeulu. 

Fagrutheen (2014) writes that when Ezeulu refuses to announce the feast of the new 

yam, the people begin to question the Chief Priest and request for the alteration of 

their culture. Umuaro regards Ezeulu’s posture as an abuse of power and thus resolve 

to take their destiny in their own hands. Agrawal’s (2015) study also attributes 

Ezeulu’s refusal to abuse of power. The study regards Ezeulu’s refusal to accede to 

Umuaro plea and eat the remaining sacred yams as a dereliction of responsibility 

which justifies the people’s rebellion. 

  

It is in this rebellion that Achebe portrays the determination of the followers to show 

Ezeulu that without them he is powerless and that ultimate power resides with them. 

The speech of Udeozo, one of the elders, when Umuaro delegation visits Ezeulu 

supports this claim. He speaks with power in his voice:  

Ezeulu…I want you to look round this room and tell me 
what you see. Do you think there is another Umuaro 
outside this hut now? 
‘No, you are Umuaro,’ said Ezeulu. 
‘Yes, we are Umuaro. Therefore listen to what I am going 
to say. Umuaro is now asking you to go and eat those 
remaining yams today and name the day of the next 
harvest. Do you hear me well? I said go and eat those yams 
today, not tomorrow; and if Ulu says we have committed 
an abomination let it be on the heads of ten of us here. You 
will be free because we have set you to it, and the person 
who sets a child to catch a shrew should also find him 
water to wash the odour from his hand. We shall find you 
the water. Umuaro, have I spoken well? (p. 208). 
 
 

This speech shows that the people being represented by the delegation no longer 

accept the authority of Ezeulu. The speech disrupts his authority and it signals that 

Umuaro is ready to defy his power. The people assert their power through the use of 

indigenous proverbs such as “the person who sends a child to catch a shrew should 
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also find him water to wash the odour from his hand” (p. 208) and they hint at an 

impending revolt if he does not heed to their wish. They want to break free from a 

leader they are gradually beginning to see as being insensitive to their plight. A 

critical analysis of the language of this speech reveals a gradual slip of power from 

Ezeulu. The commanding tone “Umuaro is now asking you to go and eat those 

remaining yams today and name the day of the next feast” (p. 208) is not a language 

of appeasement but that of command. Such language effuses power, the power of a 

master giving orders to his subordinate. “Do you hear me well? I said go and eat 

those yams today not tomorrow” (p. 208) must have been uttered in a roaring pitch 

intended to assert the supremacy of the will of the community over that of an 

individual. After all it is the community that makes him the Chief Priest in the first 

place.  

 

The community compares Ezeulu’s priesthood to sending him on an errand to catch a 

shrew, and the shrew this time around is for him to eat the yams with the assurance 

of their protection.  There is one other thing Achebe portrays with this combative 

language. It creates a picture of followers that have been pushed to the wall and 

evokes a tense atmosphere which reflects an image of people that are not afraid to 

speak truth to power. However, the Chief Priest ignores the people’s directive. His 

response to the people’s marching order reflects the ego of a King with absolute 

power over his subjects. His defiance shows contempt for the collective wish of 

Umuaro.  

You have spoken well. But what you ask me to do is not 
done. Those yams are not food and a man does not eat 
them because he is hungry. You are asking me to eat death 
(p.207). 
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We recall that earlier in the novel, Nwaka tells the people that “The man who carries 

a deity is not a king. He is there to perform his god’s ritual and to carry sacrifice to 

him” (p. 27). From Ezeulu’s utterance, it is apparent that Ezeulu is behaving like a 

King that would not carry sacrifice to the god. Ojinma (1991) argues that Achebe 

seems to share Nwaka’s accusation that Ezeulu is ambitious and wishes to confer 

more powers to himself. Ojinmah (1991) reports what Achebe tells Bernth Lindfors, 

in an interview, about the kingly disposition of Ezeulu: 

 What (Nwaka) was saying in reality was that Ezeulu was 

getting too powerful… The word ‘king’ was used here to 

describe someone who was trying to become too powerful. 

And this runs against the Ibo belief in the complete 

integration of life, against their concept of individual versus 

society (p.28). 

Umuaro people are determined to tackle the ‘king’ since it has never happened in the 

history of Umuaro that their Chief Priest would refuse to call the feast of the new 

yam. Umuaro people see it as a battle for survival and they deploy every power at 

their disposal to fight it. Unfortunately, Ezeulu who boasts that “I can see things 

where other men are blind. That is why I am known and at the same time I am 

unknowable… I can see tomorrow” (p. 132) ironically fail to see that his war with 

his people could lead to his perdition.  

 

Apart from a clear case of abuse of power and a negation of Ulu’s function as the 

protector of the people, Umuaro also perceive madness in Ezeulu’s action. Ogbuefi 

Ofoka tells Akuebue, Ezeulu’s best friend and confidant that Ezeulu is mad: 

Sometimes I want to agree with those who say that the 
man has caught his mother’s madness…When he came 
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back from Okperi I went to his house and he talked like a 
sane man…But today he would rather see the six villages 
ruined than eat two yams (p.212). 
 
 

Achebe makes several allusions to madness in Arrow of God to portray the irrational 

actions of certain characters which have impact on the plot of the novel. Ezeulu 

periodically labels some members of his household as mad. He once warns Matefi, 

his wife, that “This madness which they say you have must now begin to know its 

bounds” (p. 62).  Moses Nnachukwu, a fellow villager, once accuses Obika of being 

mad. Presently, it is Ezeulu himself that is being accused of catching the madness of 

his mother. It appears Achebe intends the madness motif for a purpose and this 

purpose finds definitive expression in the deus ex machina (resolution) of the whole 

crisis when in the face of tragic occurences, the Chief Priest runs amok!  

When Umuaro realize that Ezeulu would not call the Feast of the new Yam the 

people employ diverse strategies to show their power. Achebe informs the reader 

that: 

Almost overnight Ezeulu had become something of a 
public enemy in the eyes of all and, as was to be expected, 
his entire family shared in his guilt. His children came up 
against it on their way to the stream and his wives suffered 
hostility in the market (p. 211). 
 

Aside regarding Ezeulu and his household as enemies of the public, another strategy 

the people employ to express their power is to ostracize him. Suddenly he is treated 

like a leper and this isolation worries and torments him: 

But the heaviest load was on Ezeulu’s mind. He was used 
to loneliness. As Chief Priest he had often walked alone in 
front of Umuaro. But without looking back he had always 
been able to hear their flute and song which shook the 
earth because it came from a multitude of voices and the 
stamping of countless feet. There had been moments when 
the voices were divided as in the land dispute with Okperi. 
But never until now had he known them to die away 
altogether. Few people came to his hut now and those who 
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came said nothing. Ezeulu wanted to hear what Umuaro 
was saying but nobody offered to tell and he would not 
make anyone think he was curious. So with every passing 
day Umuaro became more and more an alien silence – the 
kind of silence which burnt a man’s inside like the blue, 
quiet, razor-edge flame of burning palmnut shells. Ezeulu 
writhed in the pain which grew and grew until he wanted 
to get outside his compound or even into the Nkwo market 
place and shout at Umuaro (p. 218-219). 
 
 

With these strategies, Achebe portrays the biting and stinging effect of the power of 

the people on the leader when properly deployed. The Chief Priest himself says that 

the people’s silence “burnt a man’s inside like the blue, quiet, razor-edge flame of 

burning palmnut shells” (p. 219) This simili shows the effect of the people’s action 

on his power. Ezeulu’s isolation presents him with a sobering moment to reflect on 

what the support of the people mean to his office. He realizes that as the Chief Priest 

he is lonely only when the followers desert him completely, not when the 

responsibility of his office compels him to confront danger alone because without 

looking back “he had always been able to hear their flute and song” (p. 218) This 

flute and the song, according to him “shook the earth because it came from a 

multitude of voices and the stamping of countless feet” (p. 218) Ezeulu’s 

lamentations are allusions to the power of the people which they now deny him. 

Suddenly the flutters and singers withdraw into their enclave, the flute and the song 

seize and the Chief Priest revel in real loneliness.  

 

When the people assert their power and “with every passing day Umuaro become 

more and more an alien silence” (p. 219) this metaphor conveys a gripping and 

ominous catastrophy that may consume the Chief Priest. It also creates an eerie 

atmosphere and uncertainty in Umuaro the result of which is unpredictable. The 

silence later turns into a conflagration that devours the Chief Priest “like the blue, 
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quite, razor-edge flame of burning palmnut shells” (p. 219). What this means is that 

Ezeulu has been literally set ablaze by the power of the people. The “alien silence” P. 

219) that Umuaro has become in the eye of Ezeulu suggests he can no longer grapple 

with the happenings around him. He has become a sailor who finds himself in an 

unfamiliar terrain. Achebe is preparing grounds for a greater conflagration. 

 

Ejesu (2014) regards the action of Ezeulu as anti-promethean and he expresses 

disbelief that Ezeulu whose relationship all along with the Britsh administration is 

promethean could be this belingerent in his dealings with his own people considering 

his antecedents. A promethean figure, according to Ejesu (2014) is a ‘forethinker or 

the one who thinks in advance’ and that “one of the things many would admire in the 

character of Ezeulu is his wisdom and foresight” (p. 260). According to Ejesu, 

Ezeulu exhibits foresight and intelligence early in the novel as he demonstrates 

awareness of the changing times and what may come of the white man’s presence. 

This makes him to send his son, Oduche to school as he realizes that ‘The world is 

like a mask dancing. If you want to see it well you do not stand in one place’ (p. 46) 

With Oduche in school, Ejesu asserts that Ezeulu entertains no doubt about the fact 

that with change comes the need to be flexible and that to remain relevant in the 

future, diversification is imperative. Ejesu howeve posits that in the matter of the 

New Yam Feast, Ezeulu’s position contradicts his philosophy. Why does he refuse to 

eat the yams if he knows that one has to be flexible in the face of the peculiar 

realities of the time, a flexibility he has demonstrated in sending Oduche to school 

Ejesu wonders. Ejesu (2014) argues further that a promethean figure would not 

constitute the arrow with which the gods inflict humanity with suffering. He regards 

this as Ezeulu’s primary flaw.  
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Umuaro’s delegation to Ezeulu also discusses the imperative for flexibility and need 

for change in their attempt to sway the Chief Priest to their side and to douse the 

tension that characterizes their interface with him. The delegation hints that change is 

a dynamic force in the society. Nnanyelugo deftly steered the conversation to the 

subject of change. He gave numerous examples of customs that had been altered in 

the past when they began to work hardship on the people. They all talked at length 

about these customs which had either died in full bloom or had been stillborn. 

Nnanyelugo reminded them that even in the matter of taking titles there had been a 

change (p. 209).  

 

 4.2.2.10 Followers who Abandon Ulu and the Chief Priest   

The intervention of the church in the crisis shows how the presence of the colonial 

power in Umuaro stokes the fire that is already burning in the community. Once 

again, colonialism encroaches on the territory of the natives as it does in the case of 

the land dispute and the python episode and it plays its disruptive role as usual. 

Ashcroft and Griffiths (2007) declare that the advent of Christianity in Africa is the 

cause of one of the most significant cultural changes in the history of the people. 

Post-colonial discourse emphasizes the role of religion in the construction and 

development of colonialism before and after independence of many colonized 

nations and its distortion of the values and culture of the people. This is exactly what 

is playing out in the present conflict between Ezeulu and his people. The church, 

with its intervention, exploits the crisis to its advantage. It manipulates the 

vulnerability of the people. By manipulating the psychology of the desperate and 

hungry people, the Catechist deals another blow to the dwindling power of Ezeulu. 

The Cathechist throws the door of the church open for the people to offer their 
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“thanks-offering” (p. 215) and thereafter harvest their yam, thus rendering Ulu’s 

power over the harvest redundant. The following excerpts detail how it happens: 

Now Mr Goodcountry saw in the present crisis over the 
New Yam Feast an opportunity for fruitful intervention. 
He had planned his church’s harvest service for the second 
Sunday in November the proceeds from which would go 
into the fund for building a place of worship more worthy 
of god and Umuaro. His plan was quiet simple. The New 
Yam Festival was the attempt of the misguided heathen to 
show gratitude to god, the giver of all good things. This 
was God’s hour to save them from their error which was 
now threatening to ruin them. They must be told that if 
they made their thank-offering to God they could harvest 
their crops without fear of Ulu (p. 215). 
 
 

Mr. Goodcountry, the Cathechist, manipulates the ritual essence of the Feast of the 

New Yam and locates it in the Euro-centric thanks giving tradition of Christendom to 

serve the interest of the colonial power and to bait the people in their hour of 

desperation. In their study on Christianity as an ideological instrument which is a 

post-colonial reading of Arrow of God, Marandi and Shadpour (2011) explain that 

the Bible sheds a new light on the lives of the native converts and interpret every 

event of their lives through the Bible. The missionaries portrayed the values and 

rituals of the natives as undesirable, evil and degenerate and they paint the Christian 

values as the desirable which they tried to inject instead. This opportunistic colonial 

mentality is what Mr. Goodcountry sells to the people in distress and it achieves the 

purpose for which it is intended.  The excited reaction of a church member attests to 

this:   

‘So we can tell our heathen brethren to bring their one yam 
to church instead of giving it to Ulu?’ asked a new member 
of Goodcountry’s church committee (p. 215). 
 
 

The “heathen brethren” are the devotees of Ulu who already feel let down by their 

Priest and are on the look-out for a way out. The church is now offering them a way 
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out, a way out that is designed to exploit the people as is the practice of Colonialism. 

Mr. Goodcountry tells the Church members:   

‘That is what I say. But not just one yam. Let them bring 
as many as they wish according to the benefits they 
received this year from Almighty.’  
The man who had asked the question did not seem 
satisfied. He kept scratching his head. 
‘Do you still not understand?’ (p. 216). 
 
 

For the congregation, it is difficult to reconcile an offering of more than one yam 

with the custom of Umuaro which prescribes only one yam to Ulu and this becomes 

a puzzle to the natives:   

‘I understand but I was thinking how we could tell them to 
bring more than one yam. You see, our custom, or rather 
their custom, is to take just one yam to Ulu.’ (p. 216). 

 

It is another native that rationalizes colonial exploitation in the form of 

making reference to the superior power of “the living God”: 

Moses Unachukwu, who has returned to full favour with 
Goodcountry, saved the day. ‘If Ulu, who is a false god 
can eat one yam the living God who owns the whole world 
should be entitled to eat more than one.’ 
So the news spread that anyone who did not want to wait 
and see all his harvest ruined could take his offering to the 
god of the Christians who claimed to have power of 
protection from the anger of Ulu. Such a story at other 
times might have been treated with laughter. But there was 
no more laughter left in the people (p. 216). 
 
 

For a community where laughter has taken a walk, the people find solace in this 

arrangement and many of them see it as their saving grace. So what happens is that: 

In his extremity many a man sent his son with a yam or 
two to offer to the new religion and to bring back the 
promised immunity. Thereafter any yam harvested in his 
fields was harvested in the name of the son (p. 230).  
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This marks the defection of the people to Christianity. The defection of the people 

projects them as Bhabha’s (1994) “mimic men” who imitate the Christian doctrines 

for survival. Put in the context of mimicry as a menace, it symbolizes the native’s 

accommodation of western culture to secure their lives and challenge Ezeulu’s abuse 

of his power. This defection from the native god, Ulu, to the Christian god is both a 

shift in faith and an expression of the people’s power meant to teach Ezeulu a lesson 

for his inflexibility and arrogance. The mass movement of the people to the church 

strips Ulu of his powers over Umuaro as “Thereafter any yam harvested in his fields 

was harvested in the name of the son” (p. 130) and Umuaro appears satisfied with 

this arrangement. 

 

Before the mass defection to Christianity, Achebe foreshadows the fate that 

eventually befalls Ezeulu and Ulu in a dream the Chief Priest had in Okperi when he 

was imprisoned. One expects him to tread carefully after this dream as it symbolizes 

the rebellion of his people. In this dream, Umuaro expresses its disgust with the way 

Ezeulu uses his power and the people collectively cast aspersions on him and makes 

attempt to banish him from the clan. The people refer to Ulu as a dead god with no 

relevance in the Colonial era. In this dream just like the conversion of his followers 

to Christianity, the people’s power overwhelms that of the Chief Priest: 

That night Ezeulu saw in a dream a big assembly of 
Umuaro elders, the same people he had spoken to a few 
days earlier. But instead of himself it was his grandfather 
who rose up to speak to them. They refused to listen. They 
shouted together: He shall not speak; we will not listen to 
him. The Chief Priest raised his voice and pleaded with 
them to listen but they refused saying that they must bail 
the water while it was still only ankle-deep. ‘Why should 
we rely on him to tell us the season of the year?’ asked 
Nwaka. ‘Is there anybody here who cannot see the moon in 
his own compound? And anyhow what is the power of Ulu 
today? He saved our fathers from the warriors of Abam but 
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he cannot save us from the white man. Let us drive him 
away as our neighbours of Aninta drove out and burnt 
Ogba when he left what he was called to do and did other 
things, when he turned round to kill the people of Aninta 
instead of their enemies.’ Then the people seized the Chief 
Priest who had changed from Ezeulu’s grandfather to 
himself and began to push him from one group to another. 
Some spat on his face and called him the priest of a dead 
god (p. 159). 
 
 

With this dream vision, Achebe reveals through Ezeulu, a knowledge of an 

impending disaster. Achebe transports him to the world of the divine to make him 

brace up for the battle ahead. This serves the purpose of making him see what he 

could not see in a waking position. Ezeulu’s transportation into the world of the 

divine is supposed to redefine his perception of power. A perceptive leader would 

reflect on the implication of such a dream which is that the people no longer regard 

him as their saviour and tread on the side of caution. When the people say “Let us 

drive him away as our neighbours of Aninta drove out and burnt Ogba”, (p. 159) the 

Chief Priest ought to realize that he has lost the confidence of the people.  Ezeulu’s 

lack of critical perception which the present situation demands means that he prefers 

to wrestle with Umuaro than work for compromise. His choice of a duel with 

Umuaro means that he underrates the power of his people. This explains why he 

dares the people that he would see who would drive the other away. Obika who is 

frightened as a witness to this dream unfortunately becomes a victim of his father’s 

intransigence. When the people declare that “Let us drive him away as our 

neighbours of Aninta drove out and burnt Ogba when he left what he was called to 

do and did other things, when he turned round to kill the people of Aninta instead of 

their enemies” (p. 159) it is clear that the people now equate Ulu, with Ogba, which 

in this context is an agent of death. And truly, Ezeulu’s refusal to call the feast of 

harvest, amounts to killing his own people. The people’s threat in the dream turns to 
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reality when they embrace Christianity, an action that literally and metaphorically 

turns Ulu into a dead god.  

 

If this action does not jolt Ezeulu enough, the death of his son, Obika, does. The 

death shakes Umuaro to its root and turns Ezeulu into a demented Priest. It is a 

calamity which Ezidimili, the Priest of the Python god, thinks would teach Ezeulu 

how far he could dare next time. Obika’s death completely devastated Ezeulu: 

But why, he asked himself again and again, why had Ulu 

chosen to deal thus with him, to strike him down and then 

cover him with mud? What was his offence? Had he not 

divined the god’s will and obeyed it? When was it ever 

heard that a child was scalded by the piece of yam its own 

mother put in its palm? … Who ever sent his son up the 

palm to gather nuts and then took an axe and felled the tree? 

But today such a thing had happened before the eyes of all. 

What could it point to but the collapse and ruin of all things? 

(p. 229). 

Ezeulu stresses his innocence and faithfulness to Ulu in the above narrative and it 

confounds him that Ulu still punishes him in spite of his fidelity to the god. Selina 

(2018) offers an explanation for his punishment. According to him, Ulu’s care is for 

the clan, not for the priest and in Ulu’s will, the priest through his action challenges 

the one entity, which like his chi (personal god) should not be challenged. The clan is 

above all and the priest’s divination of the will of the god engenders a course that 

could lead to the destruction of the clan. Ulu would not want the clan destroyed 
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because it is a god created in the first place for the protection of the people. The 

destruction of the clan would amount to a negation of the basis of his creation. 

 

Is there a “next time” for Ezeulu to make amends? Achebe presents the question of 

“next time” as a mirage to the Chief Priest. When it dawns on Ezeulu that Ulu has 

chosen “to deal with him, to strike him down and cover him with mud”, (p. 229) it is 

too late which signifies that he has lost his power. At this point he realizes that his 

authority over Umuaro has slipped from his hand:  

But for Ezeulu there was no next time. Think of a man 
who, unlike lesser men, always goes to battle without a 
shield because he knows that bullets and matchet strokes 
will glance off his medicine-boiled skin; think of him 
discovering in the thick of battle that the power has 
suddenly, without warning, deserted him. What next time 
can there be? Will he say to the guns and the arrows and 
the matchets: Hold! I want to return quickly to my 
medicine-hut and stir the pot and find out what has gone 
wrong; perhaps someone in my household– a child, maybe 
– has unwittingly violated my medicine’s taboo? No 
(p.228). 
 
 

With Ezeulu stripped bare, Achebe portrays the desertion of his shield which are the 

people to underscore the message that ultimate power belongs to them and that 

without them he is vulnerable.  

 

There is a sense of remorse in Ezeulu’s realization that his protective medicines have 

deserted him. As he wonders whether his medicine taboo has been violated by a child 

in his household, Ezeulu cuts a picture of a Priest lamenting a paradise lost, a lost 

paradise that he cannot return to. In this context, the followers are Ezeulu’s medicine 

which he treats with contempt. The narrative hints at a near- Triumphalism for the 

followership. In this near-triumphalism is a tragic image of a leader who forgets that 
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he holds the power of the people in trust. What manifests at the end are followers that 

celebrate the ascendancy of their power. The people who hitherto defer to Ezeulu’s 

powers now think and act otherwise due to their conviction that he is no longer in 

harmony with them and their environment. He fails to exhibit an understanding of 

their feelings. Their action proves that as the people that have sent him up the palm 

to gather nuts they also have the capacity to take an axe and fell the tree, a metaphor 

for Ezeulu’s downfall. It portrays the followers as having the capacity to unleash rain 

on their unyielding leader whom they have sent with a potsherd to bring fire. The 

rain leaves its devastation in the tragic death of Obika, the shattering effect of which 

“allowed Ezeulu, in his last days, to live in the haughty splendour of a demented high 

priest” (p. 229).  

 

Where does this leave the people and their power? Achebe offers an answer:  

So in the end only Umuaro and its leaders saw the final 
outcome. To them, the issue was simple. Their god had 
taken sides with them against his headstrong and ambitious 
priest and thus upheld the wisdom of their ancestors – that 
no man however great was greater than his people; that no 
one ever won judgment against his clan (p. 230). 
 
 

Achebe portrays the triumph of people’s power with this denouement. But this 

finding differs from that of Glenn (1985) who does not think the triumph of the 

people over Ezeulu portrays people’s power. He posits that:  

In their simplifying judgement that their god has sided with 

them against their priest, the villagers fail to understand how 

completely they have destroyed the god and their social fabric 

by turning to Christianity, a religion that will replace the rule 

of the displaced elders, not by a higher spiritual authority, but 
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by “the son”, the power of a new educated generation that 

represents “a reversal of the natural order” (p. 19). 

 

As far as Glenn is concerned, it is the power of “the son” and not that of the people 

that triumphs. The “son” is the biblical name for Christ. Christianity which the 

people turn to represents this power. The difference in interpretation is significant. It 

is probably due to the difference in the objectives of the two studies. While the 

present study examines the way Achebe portrays people’s power in the novel, 

Glenn’s objective is to show that the pattern of heroic failure in the work does not 

allow any easy judgement in favour of the group. The interpretation of the two 

studies, therefore, live up to their different objectives.  

  

As stated earlier in this study, there are two power domains in Arrow of God, which 

are the traditional power which Ezeulu exercises on behalf of his people and the 

colonial power which Winterbottom, the white administrator, symbolizes. The 

second part of the present study, therefore, discusses how people’s power fare in 

respect to the power relation between Umuaro and the British Colonial 

Administration.  Achebe devotes a sizeable portion of the plot of Arrow of God to 

examine the incursion of the British into the affairs of Umuaro and its effects on the 

life of the people. He portrays the extent and limitations of the power of the people in 

their relationship with the British administration. In this relationship, he portrays how 

Umuaro and Ezeulu, their leader relates with the colonialists. 

 

 The present study shows that Achebe portrays Umuaro as not adequately equipped 

to challenge the powers of the colonialists. He shows how the white men display 
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unassailable and formidable powers that the people dare not challenge. In the few 

instances that the people dare, the challenge is so feeble that the colonialist’s superior 

power prevails. For example, in the war over the land dispute between Umuaro and 

Okperi, the actions of the British administration make the natives realize that 

ultimate power lies with the colonialist: 

The war was waged from one Afo to the next. On the day 
it began Umuaro killed two men of Okperi. The next day 
was Nkwo, and so there was no fighting. On the two 
following days, Eke and Oye, the fighting grew fierce. 
Umuaro killed four men and Okperi replied with three, one 
of the three being Akukalia’s brother, Okoye. The next 
day, Afo, saw the war brought to a sudden close. The 
white man, Winterbota, brought soldiers to Umuaro and 
stopped it. The story of what these soldiers did in Abame 
was still told with fear, and so Umuaro made no effort to 
resist but lay down their arms… The white man not 
satisfied that he has stopped the war, had gathered all the 
guns in Umuaro and asked the soldiers to break them in the 
face of all, except three or four which he carried away. 
Afterwards he sat in judgement over Umuaro and Okperi 
and gave the disputed land to Okperi (pp. 28-29). 
 
 

That Umuaro “made no effort to resist but lay down their arms” (p. 29) suggests that 

the people succumb to the superior power of the white men. Achebe’s allusion to 

“The story of what these soldiers did in Abame” (p.29) paints a picture of a people 

who dread its re-enactment in Umuaro. This portrays the inferior power of the 

people. Achebe paints the awesomeness of Colonial power with the symbolic action 

of “breaking the native’s guns” (p. 29).  In the context of African belief, the gun is an 

expression of power. It is the bastion of power and so the act of breaking the guns is 

symbolic of breaking the power of Umuaro. War in Africa is an extreme expression 

of irreconciliable conflictual situations with accompanying violence and Umuaro and 

Okperi war is no exception. But the white man displays his capacity to deploy a 

greater amount of violence to stop the war through the reference Achebe makes to 
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the fate of Abame in the hand of the white man. This allusion is the reason for the 

non-resistance of the people when Winterbottom intervenes. Achebe utilizes this 

non-resistance to portray the passive nature of the people’s power and how like their 

gun, that power has been broken. The destruction of the people’s guns portrays the 

people as being powerless. But this act raises some sailent issues. Since Captain 

Winterbottom, the British administrator, has already brought an end to the war 

without the people resisting, is there any need to break their guns? There is no need 

to break the guns of submissive people if not for share display of violence. 

 Post-colonial discourse identifies the use of violence as a feature of colonial rule 

(Fanon 1961) and the colonialist uses it as seen in Umuaro and Abame to subjugate 

the people and make them incapable of challenging the Colonial rule. With the 

manner the colonial administration intervenes in this war, Achebe paints a picture of 

Africa in the throes of Colonial violence. It is a picture where the Colonial Chief 

Agent, Winterbottom, is proud of the title “Breaker of guns” conferred on him by the 

natives in his zeal to establish the Pax Britanica in that part of Africa.  In The 

wretched of the Earth, Fanon (1961) argues that violence is a weapon that the 

colonialist employed to herald and perpetuate their rule over the natives. According 

to him, the use of violence affirms the supremacy of white values and that in the 

colonized nations the agents of government speak the language of pure force. To 

apply the Fanonian argument, the breaking of the people’s guns by Winterbottom, 

the whipping of Obika by the white road builder and the detention of Ezeulu are all 

languages of raw violence and force. 

 

The white man also subverts the traditional judicial system of the people when 

Winterbottom constitutes a western-type inquiry into the land dispute and 
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pronounces judgment over its ownership. This judgment becomes law which neither 

Umuaro nor Okperi challenges in spite of the incongruity of the western-styled 

judicial system with the customs and tradition of the people.  This amounts to a 

frontal attack on the people’s mode of adjudication. It is another violence to their 

culture. In all of these, we see an unequal power relation where the power of the 

people is no match to that of the white man.  

 

Achebe describes the enormity of the power of the white man as ramifying and 

denominated by diverse weapons of destruction. He depicts the matchless powers of 

the British as a formidable force that deploys both fire and bayonets to crush its 

opponent: “The white man” Achebe declares, “has a gun, a matchet, a bow and 

carries fire in his mouth. He does not fight with one weapon alone” (p. 85). This is 

violence in its totality. The portrayal of the white man’s power in this manner is a 

stylistic device Achebe employs to drum in the ears of the black man that his bows 

and arrows, his Matchets and Dane guns (everybody knows that the white man does 

not fight with a bow and a matchet) are no match to the “fire” the white man carries 

in his mouth. This fire, when unleashed, takes the form of machine guns and bombs 

and their ravaging and destructive traits on Africa are permanent reminder of its 

Colonial past. Achebe’s allusion to gun, bow and matchet is also intended to mock 

Africa’s war arsenals and an ironic affirmation of the African saying that the hunter 

of an elephant scampers on the arrival of the hunter of man. Colonialism in Africa 

makes the white man the hunter of man, who, in the words of of one of the characters 

in the novel, Nweke Ukpaka, needs to be handled with care: 

I know that many of us want to fight the white man. But 
only a foolish man can go after a leopard with his bare 
hands. The white man is like hot soup and we must take him 
slowly-slowly from the edges of the bowl. Umuaro was here 
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before the white man came from his own land to seek us 
out. We did not ask him to visit us; he is neither our 
kinsman nor our in-law. We did not steal his goat or his 
fowl; we did not take his land or his wife. In no way 
whatever have we done him wrong. And yet he has come to 
make trouble for us (p. 85).  
 
 

This narrative touches on the root of Colonialism and Achebe questions its basis. He 

is saying that the white man has no reason to colonize Africa since the African 

people have not wronged him in any way. The Colonial incursion in Africa therefore, 

is an act of injustice that Europe cannot justify. Colonialism then becomes an avenue 

for the white man to impose his power on the people, power he now wields to “make 

trouble for us” and force the people to comply with its authority.  

The relationship between Umuaro and the British exemplifies Balan (2010) and 

Turner’s (2008) concept of power as having the capacity to make people do things 

that they would otherwise not have done with far reaching effects on the society. 

Because of his power of the “leopard” (p. 85) the white man forces Africa to do 

things it would otherwise not do, he imposes his will on the people even though the 

people neither “steal his goat nor his fowl” (p. 85). Achebe clearly interrogates the 

mission of Colonialism in Africa in this narrative.   

4.2.2.11 Followers’ Power to Resist Colonial Injustice 

The issue of superiority of British administration again manifests in the construction 

of the new road to connect Okperi with Umuaro. Winterbottom grants Wright, the 

white road builder, permission to use unpaid labour in order to meet the deadline for 

the completion of the road. Mr. Wright conscripts an age group from Umuaro, called 

the Otakagu age group into forced labour for this purpose. Achebe depicts the 

master-servant nature of the power relation between Umuaro and the colonialists in 

the acquiescence of the elders of Umuaro to this arrangement. But on a particular 
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working day when Mr. Wright flogs Obika for coming late to work, the labourers try 

to redefine the power relation. The decision they take at their meeting after the 

flogging incident portrays their unwillingness to keep quiet in the face of injustice. It 

portrays followers that are conscious of the saying that a labourer deserves his pay. 

Nweke Ukpaka’s speech captures this: 

But in dealing with a man who thinks you a fool it is good 
sometimes to remind him that you know what he knows 
but have chosen to appear foolish for the sake of peace. 
This white man thinks we are foolish; so we shall ask him 
one question. This was the question I had wanted to ask 
him this morning but he would not listen. We have a 
saying that a man may refuse to do what is asked of him 
but may not refuse to be asked, but it seems the white man 
does not have that kind of saying where he comes from. 
Anyhow the question which we shall beg Unachukwu to 
ask him is why we are not paid for working on his road. I 
have heard that throughout Olu and Igbo, wherever people 
do this kind of work the white man pays them. Why should 
our own be different? (p. 86). 
 
 

The above narrative depicts a straightforward way in which mimicry can be 

subversive and empowering. The natives talk about western concepts of justice 

freedom and rule of law to protest forced labour without pay. The natives demand for 

justice and rule of law which is an integral part of the colonialist civilizing mission. 

Their assertion is supported by “I have heard that throughout Olu and Igbo, wherever 

people do this kind of work the white man pays them. Why should our own be 

different” (p. 86) is a cry for justice and fair play. In this protest narrative, Achebe 

employs a distinct style that revolves around ancient African wisdom and the 

philosophy of the sage. The device dwells on African conversational ethos of flowery 

words that elegantly reveals the concealed. The conversation is defined by its heavy 

reliance on proverbs like “We have a saying that a man may refuse to do what is 

asked of him but may not refuse to be asked” (p. 86) that convey subtle but biting 
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indictment of the so-called wisdom of the white man. Perceptive analysis reveals that 

this conversation subtly condemns the European as a people without a culture of fair 

play and sense of decency (“but it seems the white man does not have that kind of 

saying where he comes from”) (p. 86). The persuasive delivery gives the 

conversation an authority that is identifiable with the speech acts of an African sage. 

In the end, the mode of delivery achieves its objective of reminding the white man 

“that you know what he knows but have chosen to appear foolish for the sake of 

peace”, (p. 86) and that the people are conscious of their rights under the colonial 

administration and would ask for it. This is the menace of mimicry. 

 

Achebe’s portrayal of Ezeulu with regards to his relationship with the British 

administration presents another complex power relation. His reaction to the colonial 

administration is not categorical. He is not totally against the new religion and he 

indeed works out a compromise by allowing one of his sons to enroll in school and 

get converted. But when the British administration offers him the position of a 

warrant Chief, he feels his pride and dignity has been threatened by the European 

authority and he fights back. He fights back because he is determined not to 

subordinate Ulu, to the power of the Colonialists. He sends Oduche to school to 

imbibe the secret of Colonial power in order to consolidate his own power. As an 

“intellectual” which Achebe calls him Ezeulu analyzes the Colonial presence and he 

convinces himself that “the white man had not come for a short visit but to build a 

house and live” (p. 46) thus he devises a means to peneterate the white man:  

‘The world is changing, he had told him. ‘I do not like it. 
But I am like the bird Eneke-nti-oba. When his friends 
asked him why he was always on the wing he replied: 
“Men of today have learnt to shoot without missing and so 
I have learnt to fly without perching.” I want one of my 
sons to join these people and be my eye there. If there is 
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nothing in it you will come back. But if there is something 
there you will bring home my own share. The world is like 
a mask dancing. If you want to see it well you do not stand 
in one place. My spirit tells me that those who do not 
befriend the white man today will be saying had we known 
tomorrow (p. 46). 
 
 

Ezeulu appropriates the European education because he feels it could enhance his 

power. But in another breath, he rejects the offer of a warrant Chief because he 

considers it injurious to the power of Ulu. His ambivalence and hybridity is 

confounding. He is navigating the two cultures to find a balance but in the process, 

the pure, unified and undiluted identity as a native is lost. The result of this is that in 

his attempt to mimic his master, he ends up becoming an unauthentic replica of the 

colonizer and losing his indigenous cultural identity. 

 

A critical analysis of Ezeulu’s admonition to his son gives him out as being 

comfortable with the idea of assimilation. His willingness to dance the dance 

prevalent in his time attests to this. He likens the world to “a mask dancing” (p. 46) 

and he is a spectator who should keep moving to understand the dance. The dancer is 

the Colonialist. This metaphor underscores Ezeulu’s determination to be abreast of 

the totality of the power of the white man. The mask and its dance is a symbolic 

reference to the white man and its powers. In addition, in the extended metaphor of 

the elusive bird, Eneke-nti- oba, who has learnt to fly without perching, Ezeulu, 

recognizes the wisdom in moving with the tides. Machila (1981) points to the 

contradiction in Ezeulu’s mode of cohabiting with Europe. He writes that what 

Ezeulu is trying to do is a pragmatic accommodation of the future in the present, that 

he foresees and at the same time wants to forestall which is impossible. According to 

Machila, the present cannot accommodate the future for one has to give way.  
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Despite Ezeulu’s attempt to infiltrate the corridor of the Colonial power, Achebe still 

portrays  him as being resolute in ensuring that the white man in no way denigrates 

the sacredness and sanctity of Ulu. Achebe shows that although Ezeulu tries to adopt 

the two conflicting cultures, he still displays a resolve to resist subjugation of his 

own culture. For example, Ezeulu’s relationship with Wintabottom, portrays a Chief 

Priest who asserts the powers of Ulu at every encounter with the white man.  He 

projects Ulu, through his imperious disposition both in utterances and actions, as a 

formidable domain of authority that exudes traditional African power that the white 

man should accord the respect it deserves. It is with this mindset that Ezeulu regards 

his summon by Captain Winterbottom to appear before him in Okperi as an insult to 

Ulu. The message he sends back to Winterbottom asserts the power of Ulu and 

questions the supremacy of the colonial power. He tells the court messenger: 

You must first return, however, and tell your white man 
that Ezeulu does not leave his hut. If he wants to see me he 
must come here (p. 139). 
 
 

Ezeulu is deliberate in his response and he remains unyielding even when the court 

messenger senses danger in his posture and exclaims in disbelief “Do you know what 

you are saying, my friend?” (p. 139). This expression of disbelief makes Ezeulu to 

issue a direct order to the court messenger: “Are you a messenger or not? Go home 

and give my message to your master” (p. 139). This power tussle attests to Ezeulu’s 

rejection of the superiority of Colonial power which the summon is meant to prove. 

His response demystifies the power of the British administration.  

 

To further demystify the British administration, Ezeulu rejects the offer of a warrant 

Chief by Winterbottom. This demystification unsettles long-held assumptions by the 

white man that every African would jump at such offers. Clark, the assistant District 
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Officer who makes him the offer on behalf of the sick and bed-ridden Winterbottom 

meets a formidable challenger in the Chief Priest. The offer and rejection is a climax 

of the complex power relation between the two authorities. In his dramatic rejection, 

Achebe portrays the defiance of Ulu even when in captivity. What transpires between 

Clark and Ezeulu is a classic demonstration of Ezeulu’s preparedness not to 

surrender Ulu’s power to any other authority. It affirms the supremacy of Ulu’s 

power and this amazes Clark: 

The white man watched Ezeulu with something like 
amusement on his face…He rebuked Ezeulu for showing 
disrespect for the orders of the government and warned 
him that if he showed such disrespect again he would be 
very severely punished. 
 

This narrative shows that as far as the British Administration is concerned, Ezeulu is 

their subject who must abide by the wishes of the administration regardless of how 

Ezeulu projects himself. But Ezeulu is unrepentant. He fires back at the White man: 

‘Tell him,’ said Ezeulu, ‘that I am still waiting to hear his 
message… The white man waived his hand angrily and 
raised his voice…Confronted with the proud inattention of 
this fetish priest whom they were about to do a great 
favour by elevating him above his fellows and who, 
instead of gratitude, returned scorn, Clark did not know 
what else to say…The more he spoke the more he became 
angry…Then he made the proposal to Ezeulu…Well, are 
you accepting the offer or not? Clark glowed with the I-
know-this-will-knock-you-over feeling of a benefactor. 
‘Tell the white man that Ezeulu will not be anybody’s chief, except Ulu.’ 
‘What!’ shouted Clark. ‘Is the fellow mad?’ 
‘I tink so sah,’ said the interpreter. 
‘In that case he goes back to prison.’ Clark was now really 
angry. What a cheek! A witch-doctor making a fool of the 
British Administration in public (p. 174-175). 
 
 

In this encounter, Achebe presents the clash of powers and an attempt by one to reign 

in on the other is resisted. The colonial order deploys all the powers at its disposal to 

cow the traditional order into submission to no avail. Ezeulu throws back the rebuke 
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of the white man in a manner that is much more rebuking of the antics of the 

colonialists. In this face to face square-up of the two contending powers, the 

traditional power holds its head very high. Ezeulu’s “proud inattention” (p. 192) to 

the homily of Clark communicates his outright disdain for the favour Mr. Clark 

thinks the colonial administration is bestowing on him. His body language effuses a 

superior air that both surprises and angers Clark. His rejection of the offer rubbishes 

the esteem of the colonial power and shatters the myth of irresistibility that Clark has 

built round warrant chieftaincy. Ezeulu’s unexpected response, “Tell the white man 

that Ezeulu would not be anybody’s chief, except Ulu” so confounds Clark that he 

attributes it to madness. To Clark, only a mad native would reject such a tempting 

appointment. The rejection translates to the repudiation of Indirect Rule, the new 

power project of the British administration in which the colonialist would rule the 

natives through the colonialist’s appointed warrant Chief. Indirect rule is intended by 

the British to preserve the indigenous model of control unmindful that such a model 

would not be popular in a community like Umuaro where there is no established 

kingship system. With that rejection, Ezeulu offers to preserve Ulu against foreign 

incursion regardless of the punitive measures from the colonialists.  

 

The rejection of warrant chieftaincy by Ezeulu is unexpected. It is unexpected 

because Ezeulu is a character who hitherto defines his relationship with the British 

from the point of view of power sharing. He sends Oduche to school so that if there 

is anything in it, he would bring home his own share, he tells his people that those 

who do not befriend the white man today would say “had I known tomorrow” (p. 46) 

and he is certain that the Colonial administration has not come on a visit but on a 

permanent stay. For the same man that the British thinks is tailor-made for the office 
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to now reject the opportunity to savour what he has always craved for by actions and 

words is both perplexing and unexpected. Even Umuaro finds it difficult to believe: 

At first few people in Umuaro believed the story that Ezeulu 
had rejected the white man’s offer to be a warrant Chief. 
How could he refuse the very thing he had been planning 
and scheming for all these years, his enemies asked? (p. 
176). 
 
 

Though this act earns Ezeulu prolonged detention, the finding shows that it however 

increases his self-esteem among his people.   The act elevates the power of Ulu and 

portrays Ezeulu as a worthy representative of the people. He defends and protects the 

power of Ulu to the admiration of Umuaro and to the consternation of the 

Colonialist. Abba (2014) also found that his action demonstrates his commitment and 

steadfastness to serve only Ulu and Umuaro with undivided loyalty. Abba argues that 

Ezeulu’s refusal angers British administration but that it is an action that elevates him 

in the eyes of his people and they see him as the only one among them who could 

subdue the white man.  

 

What could have influenced Ezeulu’s volte face? Is it an expression of his 

steadfastness and unalloyed loyalty to Ulu as Abba (2014) points out or an action 

meant to prove to Umuaro that they are mistaken about the motive of his dalliance 

with the colonial administration all along? Whatever could have motivated his 

action, Ezeulu clearly demonstrates what he continually tells Umuaro that “I am 

known and at the same time I am unknowable…you cannot know the thing which 

beats the drum to which Ezeulu dances” (p. 132). 

 

Ezeulu’s uncompromising stance with the administration and his long stay in 

detention later becomes a source of concern to Clark.  Achebe tells us that: 
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Clark was not the person to lock a man up without fully 
satisfying his own conscience that justice had not only been 
done but appeared to have been done… What had worried 
him was this: if he kept the fellow in jail what would he say 
was his offence? What would he put down in the log? For 
making an ass of the administration? For refusing to be a 
Chief? This apparently small point vexed Clark like a fly at 
siesta…Then one morning, on the eight Eke market since his 
arrest he was suddenly told he was free to go home. To the 
amazement of the Head Messenger and the Chief Clerk who 
brought him the message he broke into his rare belly-deep 
laugh. ‘So the white man is tired’ (pp. 177-178). 
 
 

Ezeulu’s exclamation about the white man being tired when he declares “To the 

amazement of the Head Messanger and the Chief Clerk who brought him the 

message he broke into his rare belly-deep laugh” ‘So the white man is tired’ (p. 178) 

is a mockery of the white man and it creates an impression that he emerges unscathed 

in his duel with the British. But this is not so. Though this impression may be true on 

its face value, but when looked at critically, the encounter deals a devastating blow 

on the Chief Priest especially when considered against the backdrop that it is his 

prolonged imprisonment that precipitates the crisis of the New Yam Feast that finally 

consumes him. It is his detention that prevents him from watching over the moon for 

three consecutive times, a development that snowballs into the deadly conflict 

between him and Umuaro. 

  

Where, then, does the encounter leave the power of the British and Ulu? The finding 

reveals that the British has an upper hand as Winterbottom survives his many 

vicissitudes as against Ezeulu who gets consumed in the conflict. Achebe attests to 

this when he informs the reader that:   

Meanwhile, Winterbottom, after a recuperative leave in 
England had returned to his seat and married the doctor. He 
did not ever hear of Ezeulu again… It looked as though the 
gods and the powers of event finding Winterbottom handy 
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had used him and left him again in order as they found him 
(p.230).  
   

 

4.2.3 Achebe’s portrayal of followers and their powers in Anthills of the 

Savannah. 

The third novel to be discussed in relation to the way Achebe portrays followers and 

their powers is Anthills of the Savannah. The setting of the novel is Kangan, a 

fictitious African country being ruled by a Military dictator. The plot centers around 

His Excellency, Sam, who has taken over power through a military coup which 

makes Kangan and its people to suddenly find themselves in the iron grip of the 

Sandhurst-trained military dictator. When Sam becomes the Head of State, he 

reaches out for the support of his two friends and classmates, Chris and Ikem and the 

two of them joined his government, Chris as the commissioner of information and 

Ikem as the Editor of the National Gazette. The takeover of power by Sam 

symbolizes the instability that has become a feature of the government in many post-

colonial African nations. 

 

Achebe first alerts the African people of the rampaging power of the military in the 

denouement of the crisis of governance in A Man of the People. Military rule that 

makes its debut in A Man of the People and which Achebe presents as a redeeming 

phenomenon is critically examined in Anthills of the Savannah. Through a 

frightening power relation between the military leader and the people, Achebe 

explores the question of power, its use and abuse within the broad scope of the post-

colonial African situation. This brings to the consciousness of the reader the post-
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colonial reality of not only Kangan but the whole of Africa. In this power relation, 

readers encounter the nexus of power operating in post-colonial Africa. 

Achebe employs multiple narrative techniques in telling the story. There are three 

narrators. Multiple narratives deviate from the rules of conventional narratives that 

have a linear structure and a single point of view. The three narrators, Chris, Ikem 

and Beatrice examine post-colonial reality of Kangan from diverse point of view and 

this plot structure allows an individual perspective of events and characters in the 

story and how they relate to each other. This has the effect of creating suspense and 

heightening the sense of drama for the readers. The plot structure of multiple 

narratives also provide different fragments of the same story thus establishing larger 

and more comprehensive themes (Gills, 2002). Achebe effectively uses this 

technique as a check and balance of the possible narrative excesses and inaccuracy 

by any of the narrators. Against the backdrop of the manner Beatrice relates with the 

principal characters in the story, it seems Achebe places her in a position to check 

and balance the often conflicting views of Chris and Ikem about the way Sam runs 

the affairs of Kangan. 

 

Anthills of the Savannah throws light on the ambiguous situation that an African 

leader finds himself while struggling with the question of identity in post-colonial 

Africa. To this extent, Bhabha’s (1994) basic concepts in “Of Mimicry and Man” 

applies to this work. Achebe presents ambivalence in the identity of Sam, the Head 

of State of Kangan and how his preference for the values of Europe sparks criticism 

and revolt by the followers. Due to the influence of colonial mimicry, Sam is no 

longer in possession of pure, unadulterated African identity and he vacillates 

between African and western identity. The western identity symbolizes what Bhabha 
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(1994) calls the “third space” and Sam becomes a hybrid being. The third space is a 

situation where the leader finds himself in between two contrasting cultures. The 

result of this in-betweeness is hybridity. The identity crisis of the Head of State 

shows that the attainment of independence by Kangan is a hybrid movement of 

political change which produces elements that are neither completely colonial nor 

completely African but a mixture of the two. Table 4.3 below illustrates Achebe 

portrayal of followers and their powers in the novel and the themes that emerged 

were discussed one after the other. 

 

Table 4.3 

Themes that Emerged from Achebe’s Potrayal of Followers and their Power in 
Anthills of the Savannah  
Number Theme 

1. Followers who Endorse the Absolute Power of their Leader 

2. Weak Elite Followers 

3. Deceitful and Divided Elite Followers 

4. Leaders’ Brutality Against the Followers 

5. Followers’ Response to Bad Leaders 

6. Followers who Rationalize Injustice 

7. Hope for Resistance Movement among the Followers 

8. Followers’ Unwillingness to Challenge the Status Quo  

9. Followers who Revolt from Within 

10. Emergence of Followers as Role Model 

11. Women Followers as Mediator 

 

 

4.2.3.1 Followers who Accept the Absolute Power of their Leader 

When Sam becomes the Head of State, he forms a cabinet, made up of intellectual 

elites to run the affairs of the nation. The irony in this arrangement, however, is that 

this cabinet which ought to be critical of Sam’s methods because of his enlightened 
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composition, becomes a rubber stamp for Sam’s exercise of absolute power. The 

finding shows that Achebe depicts a nation being ruled by one leader who does not 

hide his disdain for a group of intellectuals he can dispense of with when he wishes. 

In this context, members of the Cabinet are not co-leaders in a post-colonial 

government. They are followers who, through their actions, pledge their absolute 

loyalty to Sam at Cabinet meetings. 

 

 The Cabinet members lack courage to challenge the abuse of power by Sam. For 

example, during a cabinet meeting at the beginning of the story, Achebe portrays their 

ineffectual power when Sam outrightly dismisses the advice of the commissioner of 

Information to visit Abazon, the drought-stricken province of Kangan: ‘You’re wasting 

everybody’s time, Mr Commissioner for Information. I will not go to Abazon…Any other 

business?’ (p. 1). This shows that the Head of State does not want his power questioned. 

He wants the people to swallow his ruling. Chris swiftly capitulates when he apologizes 

to the Head of State: ‘I am sorry, Your Excellency. But I have no difficulty swallowing 

and digesting your rulings’ (p.1). This finding seems to support the position of Kehinde 

(2010) who finds that Sam demonstrates his despotism at a Cabinet meeting when he 

refuses to visit the drought-striken province of Abazon. According to Kehinde, Sam wants 

no opposition and demands the submission of a dissident province to his power. 

 

In this encounter, Achebe depicts a picture of a dictator presiding over a Cabinet 

meeting like a court session. He presents Christopher Oriko as “First Witness” in 

what symbolizes the trial of the people.  The use of the word “ruling” in the above 

encounter connotes that the people have just been sentenced to swallow the wish of 
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the leader. When Chris apologizes to Sam, he compromises the power of the people 

and strengthens that of the leader making the leader to torment the follower the more:      

For a full minute or so the fury of his eyes lay on me. 
Briefly our eyes had been locked in combat. Then I had 
lowered mine to the shiny table-top in a ceremonial 
capitulation. Long silence. But he was not appeased. 
Rather he was making the silence itself grow rapidly into 
its own kind of contest, like the eyewink duel of children. I 
conceded victory there as well. Without raising my eyes I 
said again: ‘I am very sorry, Your Excellency (p. 1). 
 
 

The “fury of his eyes lay on me” personifies the leader’s intolerance of opposition 

and “I am very sorry, Your Excellency” is an expression that compromizes the power 

of the follower. This compromise is strenghtened by Chris “ceremonial capitulation”.  

4.2.3.2 Weak Elite Followers 

Chris “ceremonial capitulation” (p. 1) portrays the followers as weak. It symbolizes 

the capitulation of the power of the followers. When he concedes victory, the power 

of the people gives way to military dictatorship. Achebe uses this incident to show 

his disappointment in the educated elites whom he positions to challenge abuse of 

power. Chris inertia and that of his other colleagues in the Cabinet pointedly portrays 

Achebe’s disappointment with this easily-intimidated followers among the elites. 

Chris says: 

I am not thinking so much about him as about my 
colleagues, eleven intelligent, educated men who let this 
happen to them, who actually went out of their way to 
invite it, and who even at this hour have seen and learnt 
nothing, the cream of our society and the cream of the 
black race. (p. 2). 
 
 

Aside portraying an elite followership that condones dictatorship, Achebe laments 

the conduct of “intelligent and educated men” who have displayed this level of 
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weakness. This posture portrays followers whose existence are governed by the 

moods, twists and turns in the life of Sam.  Chris declares that:  

I could read in the silence of their minds, as we sat stiffly 
around the mahogany table, words like: Well, this is going 
to be another of those days. Meaning a bad day. Days are 
good or bad for us now according to how His Excellency 
gets out of bed in the morning. On a bad day such as this 
one had suddenly become after many propitious auguries, 
there is nothing for it but to lie close to your hole, ready to 
scramble in. And particularly to keep your mouth shut, for 
nothing is safe, not even the flattery we have become such 
experts in disguising as debate (p.2). 
 
 

The picture of the elites that Achebe paints here is pathetic, a psycophantic elite who 

do not show any determination to fight abuse of power. This type of power relation 

in the political affairs of Kangan where the mood of the leader determines that of the 

followers totally eclipses the power of the followers. This finding is similar to what 

Akwanya (2013) refers to as key issues of governance being decided by the changing 

moods of the Head of State. Akwanya argues that some cabinet members are adept at 

making out Sam’s moods and tailor their comments accordingly. For example, the 

gloom and fear that permeate the atmosphere is emblematic of the mood of the leader 

and constitute an obstacle to self-expression. Reading this mood the cabinet members 

withdraw to their “hole” for protection as the heat from the leader becomes 

unbearable. The hole is a metaphor for the protective sanctuary of the follower. The 

Honourable Commissioner of Education is the first cabinet member to crawl to this 

hole when he sniffs peril in the air. The Cabinet members only crawl out of their hole 

when the day changes and “The fiery sun retires temporarily behind a cloud” (p. 3). 

According to Onunkwo and Nwogwu (2016), one of the most pronounced metaphors 

in Anthills is that of the sun and Sam is “the fiery sun”, (p. 2) a metaphor for his 

scorching and dreadful power and to them, having assumed the dual figure of both 
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the sun and the monster, he becomes vicious and the true image of power rampaging 

Africa naked. 

 

 Achebe robes Sam in the garment of God who controls and manipulates Kangan in 

the manner God controls the universe-according to his whims and caprices. Sam’s 

method is a mimicry of the absolute authority of the erstwhile colonial masters and 

the way he treats the people as conquered citizens depicts the way the white man 

treats Africa during the colonial period. Just as the colonialists inflicts punishment on 

Africa, Sam, in the post-colonial dispensation, is the fiery sun punishing the people. 

Devi (2013) reiterates this mimic tendency of the post-colonial African leaders when 

he observes that in Anthills of the Savannah, Achebe interprets African history to re-

invent the continent and reclaim the lost dignity of his nation, but that the native 

rulers fail to do this but instead mimic the colonizer and in the process thwart the 

hope of the suffering masses. 

 

When the conversation at the cabinet meeting drifts to the issue of the failed 

referendum designed to make the Head of State the life president of Kangan, the 

views of the members project them as bootlickers and sycophants who have no 

power and are preoccupied with ministering to the ego of the leader. The attorney 

General elevates boot-lickng to an art when he interprets the results of the 

referendum that rejects Sam’s life presidency in a manner that ministers to Sam’s 

ego: “The people have spoken. Their desire is manifest. You are condemned to serve 

them for life…Your Excellency three provinces out of four is a majority anywhere” 

(p. 5). The Attorney General who is the custodian of the rule of law treats the law 

with contempt in order to prove his loyalty to the leader. Their debased conduct 



207 
 

makes Ojinmah (1991) to comment that they would stoop to flattery, boot-licking, 

and back-biting to ingratiate themselves with those in power, and that the 

intelligentsia are spineless. One such debased conduct, according to Ojinmah (1991) 

is Professor Okong’s dress. He “wears nothing but khaki safari suites complete with 

epaulettes. It is amazing how the intellectual envies the man of action” (Anthills, p. 

4). 

4.2.3.3 Deceitful and Divided Elite Followers 

When Sam becomes the Head of State he does not prepare for political leadership. 

This is because his military training does not prepare him for political office. 

Therefore, with no ideas on how to govern the country, Sam calls on his friends to 

help him put together a Cabinet that would assist him in the administration of the 

nation. It is ironic that Sam now treats the same Cabinet with contempt. It is much 

more ironic that the men of ideas whom the Head of State rely on for direction about 

two years ago now have to crawl into their holes at the slightest sense of danger 

rather than fight the danger. The apprentice is now the master that the whole Cabinet 

worships. 

 

Aside the submissive disposition of the Cabinet members to the manipulation of 

Sam, Achebe also portrays them as lacking the kind of solidarity that can check the 

excesses of the Head of State. Sam exploits this lack of solidarity. He uses divide and 

rule to keep them further divided and they appear to enjoy it.  For example, in their 

separate discussions with Sam, Professor Okong and the Attorney General try to 

implicate Chris when they present him as a saboteur who does not wish the 

government well. Okong informs the Head of State as such: 

Well, Your Excellency, I have been debating within 
myself what my path of duty should be. Whether to alert 
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you, I mean your Excellency, on your relationship with the 
Honourable Commissioner for Information and also the 
Editor of the Gazette… Well, Your Excellency, I am sorry 
to be personal. But I must be frank. I believe that if care is 
not taken those two friends of yours can be capable of 
fomenting disaffection which will make the rebellion look 
like child’s play. And if my sixth sense is anything to go 
by they may be causing a lot of havoc already (p. 20). 
 
 
  

The above portrays divided and unprincipled elites. It shows the extent elite-

followers could go to curry favour from Sam at the expense of good governance. It is 

also a reflection of the political climate in post-colonial Africa where the elite 

followers do not harness their collective power, instead, they take actions that 

consolidate the abuse of power of despotic political leaders. When followers betray 

one another in this manner, it means their power which they ought to harness to fight 

dictatorship has been compromised. Followers such as the Attorney General express 

preparedness to worship the Head of State:  

As for those like me, Your Excellency, poor dullards who 
went to bush grammar school, we know our place, we 
know those better than ourselves when we see them. We 
have no problem worshipping a man like you. Honestly I 
don’t (p. 24). 

 

Achebe presents African intellectual elites for scrutiny and what comes across are 

intellectuals who lack self-worth.  Chris, a near-exception who displays flashes of 

dissent at the Cabinet meeting, is overwhelmed by the cowardly voices of other 

commissioners. These voices often take the form of loud fearful silence which is 

only broken by gestures of good omens from the Head of State. 

 

Achebe presents Kangan as an example of post-colonial African nation where boot-

licking by the elites, inability to speak truth to power and brazen hero-worshipping 
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are the order of the day. Ojinmah (1991) argues that Achebe sees the boot-licking of 

these elites as portending doom for good government. He argues further that 

characters such as Chris and the other commissioners who turn courtiers are 

entangled in their new role of massaging the power that be and so lose touch with the 

the people and their problems. According to Ojinmah, when the elites align 

themselves with those in power the way they have done, they turn blind eye to the 

corruption around them. In addition, they condone the abuses and excesses of the 

leaders and they eventually transform into puppets in the hands of puppeteers. Ikem 

expresses the same view very explicitely when he declares that Sam’s problem “is 

that with so many petty interests salaaming around him all day, like that shyster of an 

attorney-General, he has no chance of knowing what is right” (p. 46). 

 

4.2.3.4 Followers’ Protest against Poor Leadership  

But just as the cabinet meeting is about to come to an end the muted atmosphere 

gives way to “a storm” (p.9) that threatens Sam’s power. This “storm” is from 

another group of followers who are different from the commissioners (p. 9).  The 

“storm” refers to the ground-shaking protest of the people of Abazon to the 

Presidential Palace and its disruptive effect on Sam’s government. The imagery of 

the storm conveys a disruption of the power of Sam and rebukes the cowardly 

acquiescence of the cabinet members to the decision of Sam not to visit Abazon.  

The physical movement of the representatives of the Abazon people to the Palace to 

protest their negligence is a sequel to their courageous decision to reject Sam’s life 

presidency project in the referendum. Achebe describes their intrusion of the palace 

as windy and stormy which dissolves the calm of the Head of State: 

 “And the world surges into the alien climate of the 
Council Chamber on a violent wave of heat and the sounds 
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of a chanting multitude. And His Excellency rushed back 
into the room at the same time leaving the huge doors 
swinging. ‘What is going on?’ he demands, frantically” (p. 
9).  

 

The effect of the protest on His Excellency as revealed by this narrative attests to the 

power of the people and depicts the tenuous relationship of the people with the 

government. Achebe compares the protest to the “world” surging “into the alien 

climate of the Council Chamber on a violent wave of heat and the sounds of a 

chanting multitude” (p. 9) to show the determination and the fighting spirit of the 

people of Abazon who still makes it to the seat of power in spite of many obstacles 

put on their path. The allusion also exposes Sam as a leader who has alienated 

himself from the ordinary people of Kangan. The people are the real “world” who, 

unlike the Cabinet ministers, are not afraid to speak to power.  The invasion of the 

presidential palace by the people of Abazon at a time when both Sam and the entire 

Cabinet have ruled out any form of contact with them opens a new vista of power 

relation between the leader and the followers. With this invasion, Achebe like 

Figueroa (2012) portrays a hide and seek power relation where deprived followers 

seek the attention of evasive leaders. 

 

Figueroa (2012) examines follower’s actions and how they create strategies of 

resistance. According to him, the followers after a study of their environment, use 

whatever the environment offers them at certain moments in their lives as weapons 

of resistance to improve their condition. Like the struggle of the Abazon people, 

Figueroa finds that though the strategies and maneuveres of the followers do not alter 

the cause of history in the society, they succeed in questioning, destabilizing and 

undermining the autocratic government in which they evolve. 
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 The Abazon people are no strangers to protest. This latest protest consolidates the earlier 

and much more impactful one which aborts Sam’s life presidency project. The narrative 

of the old man, the leader of the Abazon delegation to the state capital, reveals the history 

of struggle of the people. In a flashback he accomplishes with the wisdom of an African 

sage that reflects an impressive mastery of the lore of the people, the old man informs his 

attentive audience of the power inherent in struggle. According to him, what matters in 

life is to be seen to struggle for posterity and not necessarily victory. The old man’s 

narrative dwells on the power play between the followers and Sam. His flashback to the 

referendum mocks Sam’s power and eulogizes the power of the people as he recalls how 

the people of Abazon differ from the three other provinces that make up Kangan when 

they vote ‘No’ in the referendum that would have transformed Sam into a life president: 

When we were told two years ago that we should vote for 
the Big Chief to rule for ever and  all kinds of people we 
have never seen before came running in and out of our 
villages asking us to say yes I told my people …that 
cunning had entered the talk. There was another thing that 
showed me there was deception in the talk. The people 
who were running in and out and telling us to say yes came 
one day and told us that the Big Chief himself did not want 
to rule for ever but that he was being forced. Who is 
forcing him? I asked. The people, they replied. That means 
us? I asked, and their eyes shifted from side to side. And I 
knew finally that cunning had entered the matter. And I 
thanked them and they left. I called my people and said to 
them: The Big Chief doesn’t want to rule for ever because 
he is sensible. Even when a man marries a woman he does 
not marry her forever. One day one of them will die and 
the marriage will end. So my people and I said No (p.126). 
 
 

Achebe through the old man examines the strategy of the leader to perpetuate himself 

in power. In this process, the old man employs his wisdom to separate lies from 

truth. On the realization that the message from the “Big Chief” is deceitful, the 

people take a stance againt those in power. In his study of Anthills, Ibironke (2001) 
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finds that the process of decolonizing the mind in a manner that brings fact and truth 

together through a comprehensive survey to educate the society about what is right is 

what Achebe presents as the task of the writer in the novel. The people of Abazon 

aborts Sam’s plan when they decolonize their minds and bring fact and truth 

together. Despite the enormous power of Sam as the “Big Chief” Achebe uses the 

deft maneuvering of the old man to portray the people’s understanding of dynamics 

of power in a deceptive power play. The old man repeated reference to Sam as the 

“Big Chief” is both derogatory and salutary. In African context, a Chief refers to a 

monarch whose hereditary power guarantees a life-long rule that the people’s 

tradition allows (Ibironke, 2001). But the context under which it applies in this 

narrative is a metaphor that mocks Sam’s crave for a monarchical power even when 

he is not an African monarch though it could also refer to the awe the old man holds 

Sam’s power. According to Ibironke (2001), the old man’s reference to the Head of 

State as “Big Chief” is both a mark of the man’s traditional idiom and a metaphor 

that aptly describes the absolute mode of power exercised in the state. It re-echoes 

the significance of feudal heirachy which formalized hegemonic relations in a 

monarchy. Sam’s absolutist disposition puts him within the neo-feudal and neo-

colonial power. Whichever way “Big Chief” is interpreted, what portrays the power 

of the people is the fact that the people vote “No” in the referendum to challenge 

abuse of power. Their stance reflects what Ibironke (2001) regards as the most 

important concern of Achebe in Anthills which is how the common people can 

realize that the world belongs to them and strive to take possession of it by 

overcoming their political aparthy and empowering themselves to take control of 

their affairs. According to Ibironke, Achebe has created in Abazon people a local 

community of resistance to point at the direction for any possible change in post-
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colonial political situation. The act of saying ‘No’ to Sam in the referendum is quite 

empowering. 

 

Unfortunately, the people could not hold on to their power for long as a result of 

threats and victimization from the government. They could not sustain their 

resistance due to the punitive reprisal from Sam. Therefore, their protest to the 

presidential palace that afternoon is not only to register their displeasure with the 

way the state treats them, it is also to recant their rebellion in the referendum. The 

old man explains the reason for this metamorphosis: 

But that was not the end. More shifting-eyes people came 
and said: Because you said no to the Big Chief he is very 
angry and has ordered all the water bore-holes they are 
digging in your area to be closed so that you will know 
what it means to offend the sun. You will suffer so much 
that in your next reincarnation you will need no one to tell 
you to say yes whether the matter is clear to you or not (p. 
127). 

 
 
Achebe shows that the use of threats and coercive power to compel obedience and 

submission of the people depict the rampage of naked power in a post-colonial 

Africa nation such as Kangan. The military government of Sam is a regime that 

interiorizes in the people its power to foster life and at the same time take life. This is 

the message of the “shifting-eyes people” (p. 127) to the dissident Abazon province 

which makes them capitulate. Nwagbara (2010) regards this approach to governance 

as power play since the use of power has become a conduit for coercion and 

acquiescence. In a different study, Intertextuality and the truth of Achebe’s fiction, 

Nwagbara posits that in order to suppress opposition and dissenting views the 

military employs violence to sustain itself in power and that they see might and 

coercion as a substitute for democratic principles (Nwagbara, 2011). 
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4.2.3.5 Leaders Brutality against the Followers  

The threats from the military leader of Kangan reflect the mindset of a typical post-

colonial African leader whom the people prevent from transforming into a monarch. 

Sam’s resolve to scorch the people to death by closing their source of water exposes 

his desperation for endless power. The “shifting-eyes people” unleash the fangs of 

power when they inform the people of Abazon of the consequence of their rebellion 

through the deployment of a language of intimidation. The language evokes an image 

of impending death which is the punishment for offending the sun. Achebe employs 

this solar metaphor to show how African leaders equate themselves with God to 

force recalcitrant followers to submission. The threat of Armageddon elevates Sam 

into a God-figure with power of life and death. The “shifting eyes people” project 

Sam as a leader who does not tolerate any form of rebellion or insurrection. These 

palpable threats register well in the psyche of the people and compel them to 

succumb to the power of Sam. At that point, Achebe portrays the people as victims 

and prey of a dictator who are forced to capitulate for the sake of their survival. The 

people do not want to be scorched to death by the fiery sun: 

So we came to Bassa to say our own yes and perhaps the 
work on our bore-holes will start again and we will not 
perish from the anger of the sun. We did not know before 
but we know now that yes does not cause trouble. We do 
not fully understand the ways of today yet but we are 
learning (p. 127). 
 

The narrative portrays the appeasement of the leader which the people consider an 

antidote against the “anger of the sun” (p. 127). This is a survival strategy of the 

hitherto rebellious followers who are now victims of oppressive post-colonial 

African leaders. They want to reverse the trouble and discomfort which their voting 
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“No” in the referendum has caused them. Their capitulation, however does not eraze 

the fact that they once struggled. 

   

The old man’s speech succinctly captures the labyrinth of the people’s journey and 

Achebe punctuates the oration with solemn authorial intrusions which measures and 

describes the varying effects of the speech on both the audience and the entire 

ambience of Harmony Hotel, the venue of the discussion. The speech also captures 

the frustration of the Abazon people and portrays the followers as perpetually at the 

mercy of the leader. It is apparent from the old man’s story that Achebe’s picture of 

power play in Kangan is one in which head or tail, the people are the loser:  

I don’t know whether the people we have come to see will 
listen to our cry for water or not. Sometime ago we were 
told that the Big Chief himself was planning to visit our 
villages and see our suffering. Then we were told again 
that he was not coming because he had just remembered 
that we had said no to him two years ago. So we said, if he 
will not come, let us go and visit him instead in his house. 
It is proper that a beggar should visit a king. When a rich 
man is sick a beggar goes to visit him and say sorry. When 
the beggar is sick, he waits to recover and then goes to tell 
the rich man that he has been sick. It is the place of the 
poor man to make a visit to the rich man who holds the 
yam and the knife…Whether our coming to the Big 
Chief’s compound will do any good or not we cannot say. 
We did not see him face to face because he was talking to 
another Big Chief like himself from another country. But 
we can go back to our people and tell them that we have 
struggled for them with what remaining strength we 
have… (p. 128). 
 
 

The simplicity of this narrative clearly reveals the plight of the poor people in post-

colonial Kangan. Leaders such as Sam use their power to turn the people into 

beggars.  The mode of narration is empathic. The old man deploys indigenous 

narrative style which transforms him into a village griot.  He deploys aphorisms and 

philosophical musings to capture the plight of the people. This engenders empathy 
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for the people and portrays Sam as possessing absolute power over them. The 

narrative style portrays the followers as powerless since Sam is “the rich man who 

holds the yam and the knife” (p. 128). The analogy about the plight of the beggar and 

the poor man who must patronize the king in all circumstances typifies not just the 

plight of the Abazon people in the hand of Sam but that of all the victims of power 

abuse in post-colonial Africa. In this narrative, Achebe portrays followership that 

have resigned to fate. The story the old man tells about the encounter of the leopard 

with the tortoise also exemplifies struggle. In the unequal encounter where the 

leopard asked the tortoise to prepare to die, the tortoise “went into strange action on 

the road, scratching with hands and feet and throwing sand furiously in all directions. 

Why are you doing this? Asked the puzzled leopard. The tortoise replied: Because 

even after I am dead I would want anyone passing by this spot to say, yes, a fellow 

and his match struggled here” (p.128).  To bring home the significance of this story, 

the old man establishes the similarity in their sruggle and that of the tortoise: 

My people, that is all we are doing now. Struggling. Perhaps 
to no purpose except that those who come after us will be able 
to say: true, our fathers were defeated but they tried (p. 128). 

 

4.2.3.6 Followers who Rationalize Injustice 

The issue of followers that have accepted their condition also reverberates in the 

response of traders in Gegele market to their harassment and brutalization by the 

agents of the state. A young trader who narrowly escapes being killed by a soldier 

lacks the courage to condemn the attempt on his life. His feeble protest when 

compared to the defiant response of the offending soldier and the indifference of the 

people to the attempt on the trader’s life point to the cynicism of the people to abuse 

of power. The incident portrays followers who lack the courage to challenge 
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injustice. The presentation of what transpires between the soldier and the people 

support this assertion:  

   ‘Oga, you want kill me?’ 
‘If I kill you I kill dog’ (p. 48). 
 
 

The shocking response of the trader to being regarded as a dog that is of no worth 

shows that he cannot challenge the unfair treatment. He asks his fellow traders: 

Does he mean that after killing me he will go and kill a dog? 
And the others joined in the laughter. 
No, he means that to kill you is like to kill a dog. 
So therefore you na dog… Na dog born you (p. 48). 
 
 

But the victim rather than challenge the soldier consoles himself with his far more 

imaginative interpretation: ‘No,’ he said again. ‘If I kill you I kill dog means that 

after he kill me he will go home and kill his dog.’ 

 

The trader’s interpretation is a make-belief that rationalizes his helplessness. This 

cowardly posture assumes full cycle when the offensive soldier returns and the trader 

proclaims: “Go well, oga” (p. 48). This type of cynicism and complacency is similar 

to the attitudes of the followers in A Man of the People. But more than this, the 

conduct of the soldier depicts the climate of fear in a militarized society. This is 

similar to how Nwagbara (2002) describes the reign of fear in his work:  

When fear rules 
We live in fear. 
When fear holds sway, 
Mankind runs for cover. 

 When fear swirls our space, 
Flesh yellows, limb trembles- 
Mouth remains agape, heart 
Flutter… 
Hair stands and eye shoots out… (P. 2). 
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The reaction of the people shows that they “live in fear” and “fear holds sway” in 

Kangan. Because of this, the people “runs for cover” (Nwagbara, 2002 p. 2). 

 

4.2.3.7 Hope for Resistance Movement among the Followers 

 Achebe uses Ikem to portray critical and uncompromising followership. Ikem is one 

of the novel’s central characters who holds a view of power that is driven by a 

commitment to challenge naked abuse of power and a conviction to reawaken the 

people to their political and civic responsibilities. Like Chris, he is a friend and 

classmate of His Excellency but unlike Chris and other intellectuals in Sam’s 

government, he uses his position as the Editor of the National Gazette to crusade for 

a just and accountable leadership. Achebe portrays rebellious followership through 

Ikem’s crusading editorials and his constant interrogation of power and effective 

mobilization of the people for collective actions against the status quo. Ikem ramifies 

the aspirations of the common man and his Spartan carriage and life style contrasts 

eloquently with the ostentatious palate of the Kangan elites. Ikem’s sympathy for the 

cause of the ordinary people transcends merely serving as their voice, he is also 

critical of their lack of appreciation of their suffering. For example, he is confounded 

about the attitude of the poor who roasts in the scorching sun to watch the public 

execution of common robbers, people he regards as common thiefs in Kangan, when 

the real robbers in government who plunder the resources of the nation are sheltered 

in V. I. P. compartment to ridicule the common thiefs. Ikem is worried about the 

attitude of these poor people who laugh at their own humiliation and murder. 

Ojinmah (1991) argues that Ikem highlights the malaise of the society and believes 

that no meaningful political progress could be made without the mass participation of 

the people and as for Ibironke, it is in Ikem, Achebe establishes a paradigm for the 
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person and position of the writer and the function of literature in Africa (Ibironke, 

2001). 

 

Ikem’s attitude to power presents a new power relation between the leader and the 

follower. It is a power relation that elevates followership from being cowardly and 

submissive to being audacious. Ikem exposes a depraved post-colonial Africa 

convinced that leaders such as Sam transform into a despot because both the 

intellectuals and the common people have failed in their responsibility to exercise 

their power of check and balance over them. Achebe portrays Ikem as a symbol of 

followership that is conscious of their power and he presents him as a foremost 

champion of that power. Ikem uses the Gazette’s platform to remind those in power 

that they hold the mandate of the people. He believes, contrary to what Chris says, 

that his crusading editorials benefit the society in a manner that awakens them from 

their state of complacency:   

Chris keeps lecturing me on the futility of my crusading 
editorials. They achieve nothing. They antagonize 
everybody. They are essays in overkill. They’re counter-
productive. Poor Chris. By now, he probably believes the 
crap too. Amazing what even one month in office can do 
to a man’s mind. I think that one of these days I shall set 
him down in front of a black board and chalk up for him 
the many bull’s-eyes of my crusading editorial (p. 38). 
 
 

What Achebe conveys from this narration is a courageous follower who is 

unencumbered in expressing his views about Sam’s administration. The study finds 

that Ikem often resists attempts by Sam, through the Honourable Commissioner for 

Information, to censor what he publishes in the paper and the narrative demonstrates 

that the editorials are getting to the right quarters with the right effects. This finding 

is similar to what Kehinde (2010) finds in his study, The failed promise of the public 
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Sphere in post-colonial Nigerian Fiction. According to Kehinde, Sam’s bid to 

undermine press freedom makes him to ask Chris to check the editorial excesses of 

Ikem so that the truth about his dictatorship remains concealed. The following 

conversation between Chris and Ikem supports the finding on press censorship: 

I was calling you about this morning’s editorial. 
What about it? 
What about it! You know, Ikem I have given up trying to 
understand what you are up to. Really, I have. 
Good! At last! 
How can you go about creating stupid problems for 
yourself and for everybody else. 
Come on now! Speak for yourself, Chris. I am quite able to 
take care of myself. As for my editorials, as long as I 
remain editor of the Gazette I shall not seek anybody’s 
permission for what I write. I have told you that many 
times before. If you don’t like it you know what to do, 
Chris, don’t you? You hired me, didn’t you? 
Firing could be the least of your problems just now let me 
tell you. You had better have some pretty good 
explanations ready for H. E. The only reason I called you 
is that he is likely to ask me first and I want to tell you now 
that I am sick and tired of getting up every Thursday to 
defend you. 
Defend me? Good heavens! Whoever asked you to defend me?  
Well, never mind. I shan’t do it anymore. From now on 
you can go right ahead and stew in your own water. 
Thank you, sir.  If there is nothing else, may I leave now? 
You certainly may (pp. 43-44). 
 
 

Chris expects Ikem to support Sam and his government by disseminating only what 

the government tells him. He wants Ikem to protect Sam’s image in all situations and 

circumstances even when he tramples on the rights of the people as he does. On the 

contrary, Ikem believes on the freedom of the press. This opposing view leads to 

altercation. This altercation portrays Ikem as deviant. Ikem typifies Achebe’s ideal 

intellectual whose intellect and ideas are used for the good of the people. Achebe 

projects him as the other side of the intellectual coin, the side that is commited to 
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redeeming the society as against the boot-licking and hero-worshipping class that 

professor Okong and the Attorney-General typify. 

  

Achebe’s characterization of Ikem presents a contest between the power of the pen 

and the power derived from the barrel of the gun. As an intellectual, Ikem goes to 

battle with Sam using the pen as his only weapon. In this battle, the power of the 

story confronts the power of the gun. Ikem believes the power of the pen can prevent 

the emperor from becoming a monster. He laments the consequence of unfettered 

power when those the society expects to call the leader to order refuse to do so. 

The Emperor may be a fool but he isn’t a monster. Not yet, 
anyhow; although he will certainly become one by the time 
Chris and company have done with him. But right now he 
is still OK, thank God…I am sure that Sam can still be 
saved if we put our minds to it. His problem is that with so 
many petty interests salaaming around him all day, like 
that shyster of an Attorney-General, he has no chance of 
knowing what is right. And that’s what Chris and I ought 
to be doing – letting him glimpse a little light now and 
again through chinks in his solid wall of court jesters; we 
who have known him longer than the rest should not be 
competing with them. I have shown what light I can with a 
number of controversial editorials. With Chris I could do 
much more. If Sam were stronger or brighter he probably 
wouldn’t need our offices; but then he probably wouldn’t 
have become His Excellency in the first place. Only half – 
wits can stumble into such enormities (p. 46). 
 
 

Ikem refers to Sam as a potential “Emperor” a metaphor for a dictator because of the 

absolute power that he wants to wield.  Sam shows his wish to become an Emperor 

on his return from his first O. A. U. meeting when he reveals his admiration for an 

African Head of State by that name. When Sam tells Chris and Ikem his fondness for 

the Emperor who never smiles or changes his expression no matter what is 

happening around him, it becomes apparent to them that it is only a matter of time 

before Sam transforms into an imperial majesty. Ikem’s narrative affirms this: 
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I think that much of the change which has come over Sam 
started after his first OAU meeting. Chris and I and a few 
other friends called at the palace to see him as we used to 
do quite often in those days. I noticed right away that it 
was not the same Sam who had left Bassa only a week 
before. Everybody remarked on the change later – Chris, 
Mad Medico and the others. He spoke like an excited 
schoolboy about his heroes; about the old emperor who 
never smiled nor changed his expression no matter what 
was going on around him (p. 52). 
 
 

The king may turn into an Emperor, but should not be allowed to turn into a monster. 

Therefore, Ikem’s crusading editorials are to serve the purpose of preventing the 

Emperor from becoming a monster. Ikem visualizes the chilly image of a monster 

and thus advocates followership’s collective actions to prevent Sam from turning to 

one.   

 

Through Ikem’s idealistic interventions in the press and his political engagements, 

Achebe gives a new meaning to the power of the story. Through Ikem’s story, 

Achebe dispenses off with the old compliant and sycophantic intellectuals that 

populate Sam’s cabinet and positions Ikem as the flag bearer of the new intellectuals 

committed to galvanizing the people for resistant actions against Sam’s government. 

Ikem dedicates his story to building an army of followers who are unafraid of using 

their powers to frontally confront dictatorship. Devi (2013) writes that Ikem bridges 

the gap between the rulers and the ruled. This is not so from the finding of this study. 

What Ikem does with his story is to make the ruled be conscious of how the ruler 

oppresses them and do something about it. He does not see the need to bridge any 

gap between Sam and the poor people of Kangan, the only gap he feels should be 

bridged is to change the psyche of the ruled to regard elites like him as their overlord. 
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 Achebe portrays the power of the story to draw attention to injustices in Kangan and His 

Excellency’s extremities. The leader of the Abazon delegation to Kangan acknowledges 

the primacy of the power of the story over the gun and the overwhelming power story 

wields over the warrior. He uses Ikem’s editorials to illustrate the power of the story: 

I never met this young man before this afternoon when he 
came looking for us at the compound of the Big Chief. I 
had never met him before; I have never read what they say 
he writes because I do not know ABC. But I have heard of 
all the fight he has fought for poor people in this land. I 
would not like to hear that he has given up that fight 
because he wants to attend the naming ceremony of 
Okeke’s son and Mgbafo’s daughter (p. 123). 
 
 

The old man does not want Ikem to give up writing stories because of its positive 

effect on the poor people and he is convinced the pen is mightier than the sword. The 

metaphor of the pen being mightier than the sword resonates in the old man’s 

prodigious comparism of story with war: 

It is the story that outlives the sound of war-drums and the 
exploits of brave fighters. It is the story, not the others, that 
saves our progeny from blundering like blind beggars into 
the spikes of the cactus fence. The story is our escort; 
without it, we are blind. Does the blind man own his 
escort? No, neither do we the story; rather it is the story 
that owns us and directs us. It is the thing that makes us 
different from cattle; it is the mark on the face that sets one 
people apart from their neighbours (p. 124). 
 
  

Ikem’s story is the escort meant to guide African leaders such as Sam towards good 

governance just like the stories of the past saved the old man’s ancestors (‘our 

progeny”) from going astray “like blind beggars” (p.124) who lost their way. The old 

man predicts what becomes of leaders who do not appreciate the essence of the story: 

So the arrogant fool who sits astride the story as though it 
were a bowl of foo-foo set before him by his wife 
understands little about the world. The story will roll him 
into a ball, dip him in the soup and swallow him first. I tell 
you he is like the puppy who swings himself around the 
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farts into a blazing fire with the aim to put it out. Can he? 
No, the story is everlasting…Like fire, when it is not 
blazing it is smouldering under its own ashes or sleeping 
and resting inside its flint-house (p. 124). 
 
 

In the old man’s narrative is the deadly consequence of defying the power of the 

story. The narrative style conforms to the indigenous African genre which draws on 

culturally recognized ways of expression. Indeed, culturally-situated registers and 

narratives associated with Igbo and African domains are part of the devices 

employed by Achebe in all the novels in this study. In the old man’s narrative is a 

conflagrating power of the story which is poised to consume whoever dares that 

power. In its human form, the unconquerable power of the story is personified in its 

ability to roll a defiant into a ball of foo-foo, a local African delicacy, which it 

swallows. The old man captures the eternal life span of the story in its resilience- 

“Like fire, when it is not blazing it is smouldering under its own ashes or sleeping 

and resting inside its flint-house” (p. 124). Achebe wants African dictators to be 

mindful of this frightening and resilient image of the power of the story to show that 

the power of the story lives forever, it never dies, that story would outlive dictators 

and despots like Sam. To instil fear in leaders who underrate the power of the story, 

the old man employs an interplay of metaphor and personification in expressions 

such as “the story will roll him into a ball, dip him in the soup and swallow him first” 

(p. 124) to describe the capacity of the story to consume power interlopers as the 

power of the story still smoulders even when not blazing. What this boils down to 

according to Ibironke “is the impression that the battle and victory ultimately are 

really in the story that gets to be told; that historical truth has a fictional and invented 

essence” (Ibironke, 2001 p. 88). 
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4.2.3.8 Followers Unwillingness to Challenge the Status Quo 

The blazing power of the story spreads and it facilitates Ikem’s contact with students, 

trade union organizations and ordinary citizens of Kangan. With this contact Ikem 

rediscovers himself and he realizes the necessity to educate the people about their 

condition. The purpose of the visit of the taxi driver and the trade unionist to Ikem’s 

house means more to Ikem than what the visitors think.  Achebe projects the visit as 

the beginning of an alliance between the intellectuals and the common people of the 

nation, the proverbial wretched of the hearth. It signposts a coalition of disparate 

followers for the task of confronting Sam’s power. The visit is a bridge-building 

process between the common people and Ikem which has the effect to change Ikem’s 

perception of the poor. But Ikem detests the master-servant relationship that pervades 

their interaction. It makes him wonder whether the poor people are comfortable with 

an overlord such as Sam who uses power and state resources to oppress them. He 

finds it difficult to understand why the people celebrate hegemonic hold on power 

and frowns at a lone individual who treads a different path like himself. Ikem 

captures his encounter with the taxi drivers in this manner: 

They were just about leaving his flat for MM’s place the 
doorbell rang and two strange men smiling from ear to ear 
faced him at the landing. Ikem stood his ground at the door 
way the apprehension that would certainly have been in 
order relieved only by those vast smiles. 

‘Can I help you?’ 

‘We just come salute you’ 

‘Me? Who are you? I don’t seem to remember.’ 

‘We be taxi-drivers.’ 

‘I see.’ 
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Elewa had now joined him at the door. The visitors were 
still smiling bravely in spite of the cold welcome. As soon 
as Elewa came into view one of the visitors said: 

‘Ah, madam, you de here.’ 

‘…wetin you come do here again? 

‘…we just come salute this oga.’ 

‘…Who your friend be?’ 

‘My friend de drive taxi like myself and he be member for 
Central Committee of Taxi Driver Union.’ 

‘Welcome.’ 

‘Thank you madam. Thank you oga.’ 

‘Even na dis my friend tell me that day say na oga be 
Editor of Gazette. Wonderful! And me I no know that.’ (p. 
134-135). 
 

The issue here is not that Ikem feels deeply touched by the taxi driver’s tributes for 

writing for “we small people…every time” (p. 134) though “He na big man” who “fit 

stay for him house, chop him oyibo chop, drink him cold beer, put him air 

conditional and forget we. But he no do like that. So we come salute am” (p. 135). 

The issue is the level of subservience of the people which their utterances portray. 

Achebe portrays a master-servant relationship in this encounter: 

They knew he was going out and must not delay him too 
much. It was then the real story of the visit came out. This 
man was not only the driver who drove Elewa home from 
here that evening over a week ago. He was by the strangest 
of coincidences the driver Ikem got into a bizarre contest 
with for a tiny space of road in a dreadful traffic jam. And 
now he had come, and brought a friend along, to make an 
apology! 
‘Oh my God. You don’t owe me an apology. None 
whatsoever. I should apologize to you, my friend.’ 
Ikem walked up to him to shake his hand but he offered 
not one but both his hands as a mark of respect. The trade 
unionist did the same (p. 136). 
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This encounter raises some questions. Will these people offer an apology if they have 

contested the right of way with a common man like them? Would they stoop so low 

to offer both their hands, which symbolizes their subjugation, in a handshake with a 

common man like them in the same situation? Ikem considers it paradoxical that the 

same people he vows to fight for and fight with prefer the subservient life of a slave. 

In his thinking, the people need to be empowered. This is a hegemonic order of 

relation that is the feature of many post-colonial African nations where the poor still 

worship their oppressors. Achebe presents the same situation in A Man of the People 

where in spite of the corrupt practices of the political leaders, the poor followers still 

see them as the best model of leadership. It shows the people have adjusted 

themselves to the hegemonic reality since they would not do anything about it. This 

type of power relation shows that the people have willingly and gleefully accepted 

hegemonization and abuse of power as a form of government. They do not show any 

serious commitment to the post-colonial state, thus encouraging post-colonial 

governments to be self-serving and self-perpetuating.  

 

Achebe uses this incident to portray followership who are ready to swallow any kind 

of infractions and abuse of power from those they have accepted as overlords without 

question. It is a picture of followers that regard themselves as objects to be trampled 

upon by the leader since they view it as the natural order of life. He portrays 

followership’s unwillingness to challenge the status quo because of their belief in the 

doctrine of master-servant relationship.  The driver’s apology to Ikem is an 

acceptance of this hegemony. He says: 

If I for know na such big oga de for my front for that go-
slow how I go come make such wahala for am? I de craze? 
But the thing wey confuse me properly well be that kind 
old car wey he come dey drive. I never see such! Number 



228 
 

one, the car too old; number two, you come again de drive 
am yourself. Wonderful! So how I fit know na such big 
man de for my front? (p. 137-138). 
 
 

The findings also reveal how the poor people assume that elites like Chris would 

copy the life style of the colonial master. This feeling resonates Bhabha’s Colonial 

mimicry (1994) and its influence on the psyche of the common people. The taxi 

driver expects Ikem to live like every other African in his status, a life of ostentation 

befitting a big man that they consider him to be. They are surprised that he is 

different. But in an ironic manner, Ikem’s repudiation of colonial mimicry play a role 

in bringing him closer to the poor people and engenders the confidence of the people 

in him. Without the visitors knowing it, that visit is a turning point in Ikem’s 

understanding of power relation between post-colonial African leaders and the 

common people. The attitude of the people to the privileged elites troubles him and 

catalyzes his resolve to work to change the people’s mindset. He asks himself: 

But even in such a world how does one begin to explain 
the downtrodden drivers’ wistful preference for a leader 
driving not like themselves in a battered and spluttering 
vehicle but differently, stylishly in a Mercedes and better 
still with another downtrodden person like themselves for 
a chaufer? Perhaps a root-and branch attack would cure 
that diseased tolerance too, a tolerance verging on 
admiration by the trudging-jigger-toed oppressed for the 
Mercedes-Benze-driving, private-jet-flying, luxury-yatch-
cruising oppressor. An insistence by the oppressed that his 
oppression be performed in style! What half-way measures 
could hope to cure that? No, it had to be full measure, 
pressed down and flowing over! (p. 139). 
 
  

Ikem shudders at followers who offer apology to “the big man” they erroneously 

think they have offended rather than come to terms with the atrocities being 

committed by these men against them. This is a picture of diseased followership and 

Ikem thinks this hinders collective action. He clearly conveys this when he describes 



229 
 

the followers as “the trudging jigger-toed” (p. 139) – a medical metaphor that creates 

an image of clay-footed followers, followers who are immobile, who trudge, as a 

result of the hampering effect of the jigger disease. This medical imagery infuses into 

the discourse an urgent necessity for surgical cure. The surgical cure is the equivalent 

of Ikem’s prescription of “full measure”. In Ikem’s own words, “it had to be full 

measure, pressed down and flowing over” (p. 139). It is only this surgical operation 

that will transform the followers from non-fighters to determined warriors. Ikem’s 

task of transforming the diseased followers hastens when His Excellency sacks him 

as the Editor of the Gazette. It enables him to connect with the poor people of 

Kangan in order to cure them of their tolerance for their oppressors. 

4.2.3.9 Followers who Revolt From Within 

Chris, the commissioner for Information in His Excellency’s government later teems 

up with Ikem to challenge Sam’s excesses. He summons the courage to say ‘No’ to 

His Excellency’s order to write a dismissal letter to Ikem. This signals that the 

hitherto compliant commissioner is now ready to challenge oppressive power. His 

Excellency’s frantic moves to get rid of Ikem indicate the discomfort that despots 

feel when oppressed followers use their powers to challenge them. Achebe changes 

the plot structure of the narrative from this very moment. Chris rebellion forces the 

dictator to bare his claws. Achebe now crafts the plot in a manner that clearly put 

Sam on tenterhooks. The plot reveals that the hitherto secured and fearless leader 

feels threatened and the otherwise subdued followership regains their voice. The plot 

structure put Sam on the defensive. It boxes him into a tight corner where he has to 

explain and justify his action, something unusual for a military dictator who all along 

has not been accountable to anybody. This encounter between Sam and Chris reflects 

how Sam has been put on the defensive: 
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At last! But God knows I did not ask for it. It’s you, my 
oldest friends, you and Ikem who swore for reasons best 
known to you to force a show-down. What more can I say 
except: So be it… While investigations continue into 
Ikem’s link with the Abazon agitators he cannot continue 
to edit the National Gazette…I want you as Commissioner 
for Information to issue a formal letter suspending him 
with immediate effect. 
Hold it, Your Excellency. I don’t understand. What exactly 
is he supposed to have done? 
Are you serious? You really don’t know? 
I am afraid no. 
Well, let’s not waste time by getting into who knows what, 
now…Intelligence reports have established that he was 
involved in planning the recent march on this palace by 
agitators claiming to come from Abazon. In fact they were 
found on careful investigation to be mostly motor-park 
touts, drug pushers and other criminal elements right here 
in Bassa…I want him suspended from duty and barred 
completely from the premises of the Gazette. Is that clear? 
No it is not. I am sorry Your Excellency but I will not 
write a letter suspending the Editor of the National Gazette 
simply because some zealous security officer has come up 
with a story… 
I see I have been wasting my breath… 
If they think they have a case against him let them send 
him a query themselves or suspend him if they have no 
patience for such democratic niceties as queries. I don’t 
see how I come into it (p.144). 
 
 

In this encounter, Chris defies Sam’s power and with this defiance emerges a new 

followership that would no longer swallow the ruling of the leader as witnessed in 

the beginning of the story. Even when Sam spells out the consequence of Chris’s 

defiance, Chris still remains adamant and tenders his resignation from the cabinet. 

He informs Sam: 

Well, Your Excellency, for once I am turning you down. I 
will not carry out this instruction and I hereby tender my 
resignation (p. 144). 
 
 

Although His Excellency does not accept Chris’s resignation, the courage that 

manifests in Chris preparedness to disengage from a despotic government reveals a 
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lot about power contest between the leader and the follower. It shows that Sam does 

not possess monopoly of power. Chris’ defiance is a notice to the leader that this is a 

new character, a character that is different from Chris of the Cabinet meeting. By 

contesting power with Sam Chris shows that power no longer resides exclusively 

with the Head of State, that the era of fixed and static power is gone. Chris 

transformation crystilizes Foucault’s (1982) concept of power. Foucault does not see 

power as something that is exclusively possessed by only those in authority. He sees 

power as manifesting as a strategy rather than a possession. Power to Foucault is not 

localized, it is not confined exclusively to a group of people, certain institutions or 

individuals. It is dispersed, not an exclusive property of anybody (Foucault, 1982). 

Chris by that rebellion shatters the myth of Sam who has been wielding power 

exclusively up to this moment. He lets Sam know that he equally wields the power to 

refuse his order. Chris’s stance also foregrounds what Bhabha espouses in Of 

Mimicry and Man (1994). Bhabha’s mimicry criticizes the way Edward Said (1978) 

presents colonial relation as being fixed and static. This is a situation in which 

colonial power and discourse are possessed entirely by the leader. Bhabha argues that 

to present power as the exclusive possession of the leader gives no room for the 

followers to have a say in negotiating power which then enables the leader to wield 

power the way he wants. Chris pointedly rebuffs Sam’s order to suspend Ikem to 

assert that power should be negotiated, it should not be imposed. Chris exercises his 

own power of refusal to prove that power is not the exclusive property of the leader.  

 

When Sam eventually suspends Ikem, rather than dampen Ikem’s spirit, the 

suspension serves to unite disparate followers as Chris, Ikem and Beatrice, three 

intellectual elites, join force with Elewa, a half-literate struggling shop attendant for 
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a collective struggle against Sam’s government. The suspension allows Chris and 

Ikem to reflect over their relationship and they regret their “private diversionary 

war”. The coming together of these characters is significant in the sense that they 

now realize that war should no longer be waged against themselves but against the 

authority. 

 

 Ikem’s suspension also exposes the steely nature of his character and his 

unbreakable spirit. Achebe demonstrates this in the way he narrates Ikem’s resolve 

not to lie low for some time. His decision not to lie low attests to his resolve to 

subvert His Excellency’s power. Achebe conveys this in the dialogue among the 

characters in the course of reviewing their new strategies against Sam: 

I shall draft my letter of resignation tonight and have it 
delivered to him tomorrow morning. For Ikem I strongly, 
most strongly, urge a period of silence until… 
Rubbish, Chris, rubbish! The very worst prescription for a 
suspended editor is silence. That’s what your proprietor 
wants. Because he makes realms of paper available to you 
he believes he owns your voice. So when he feels like it he 
withdraws the paper to show you how silent you can be 
without his help. You mustn’t let him win. 
So are you going to set up a new paper of your own then? 
Don’t be ridiculous. If you can’t write you can surely get 
up and talk. You haven’t lost your vocal chords. 
Where do you intend to talk? In a corner of Gegele market? 
…Well I wasn’t exactly going to create Hyde Park Corner 
in Gegele in spite of Chris’s insinuations. But people are 
going to ask me questions, and I shall bloody well answer. 
I’m not going to crawl into a hole… (Pp.148-149). 
 
  

Achebe shows in this narrative the remarkable manner Chris has evolved from an 

obedient member of Sam’s Cabinet to a new man who is not beholding of His 

Excellency. The way he couches his language is both condescending of Sam and a 

total disregard for the office and power of His Excellency. The language is daring 

and it reflects the state of mind of somebody who has overcome fear and now dares 
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the power of a dictator. By asserting that his letter of resignation would be delivered 

to “him”, that is Sam, Chris does not address him as “His Excellency” as he always 

does. In this rebellion, Achebe portrays a rejuvenated follower that would no longer 

cringe to any leader, followers that would not “crawl into a hole” as they did during 

the Cabinet meeting.  

 

Crawling into a hole is a recurring motif in this work and Achebe constantly employs 

this metaphor to portray followers who hide in protective shelter when they are 

intimidated. When Ikem in this same dialogue informs Chris and Beatrice that 

“people are going to ask me questions, and I shall bloody well answer. I’m not going 

to crawl into a hole”, (p. 149) Achebe makes it clear that followers now reject act of 

cowardice as a strategy of power relation. More than this, Achebe is putting forward 

Ikem as a model of enlightened citizens with the responsibility to educate and 

empower the people. Achebe puts the writer in a spotlight with the character of Ikem 

and experiments with how the power a writer wields can be used to empower and 

show the enormity of power in their hands. Ikem’s allusion to Hyde Park is a glimpse 

of the form the enlightenment will take and the type of arena he envisages. Bearing 

in mind that the Hyde Park in Britain provides an arena for unencumbered interaction 

for the British people, Achebe’s allusion to it mirrors Ikem’s desire to connect with 

the Kangan people. He intends to create a platform where “people are going to ask 

me questions, and I shall bloody well answer” (p.149). In his study, Courageous 

followership, Exile and leadership in West Africa Political Fiction, Hallowell (2014) 

asserts that West Africa Political fiction writers became courageous followers by 

their efforts to help a future emerge and that they are not followers of political 

leaders because they are after values dealing with liberation and prosperity promised 
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by independence. He adds that they become courageous by their dissent to the 

shortcomings of political leaders and their loyalty to the liberation ideals of self 

actualization. Hollowell’s submission has a great relevance to the characters of Ikem, 

Chris and Beatrice. The three of them are writers and Ikem’s consistent aspirations as 

reflected in his editorials mirror values that are concerned with the liberation and 

prosperity that independence can bring to Kangan. Sam appears converted to these 

values with his face- off with the Head of State and Beatrice has always provided 

background support for these ideals. So in every sense of the word, they fit into 

Hollowell courageous followership more so when they now position themselves as 

the nation’s voice of dissent to dictatorship and abuse of power. 

 

4.2.3.10 Emergence of Followers as Role Model 

Achebe’s characterization of Ikem after his suspension as the Editor of the Gazette 

places him in a position to freely answer people’s questions. His lecture series at the 

University of Bassa provides an avenue for this. The lectures interrogate the state of 

post-colonial African nations and the type of power that is suitable for the continent. 

Ikem’s lectures take a critical look at the power of the people to determine whether it 

is a desirable alternative to the existing status quo. Achebe subjects followership and 

their power to a rigorous interogation against the backdrop of his disappointment 

with African post-colonial governments headed by leaders such as Sam. Disgusted 

with the many inadequacies of despotic power and military dictatorship of the likes 

of Sam, Achebe realizes the urgent need to subject what appears an attractive 

alternative to a crucible. Ikem deploys the lectures to tell the audience the 

shortcomings of “people’s power” and what the people would do with power if they 

have it.  
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Ikem’s discourse of power in the post-independence nation such as Kangan is an 

expression of his concern about what power has become in the hands of the present 

political leaders and his anxiety about the use of power in the hands of the people. He 

dismisses “the necessity of putting the nation under the democratic dictatorship of 

the proletariat” (p. 155) by asserting that “I wouldn’t put myself under the 

democratic dictatorship even of angels and archangels” (p. 155). This statement 

signals Achebe’s discomfort with power in the hands of the people. According to 

Ojinmah (1991), Ikem’s exposition re-echoes Achebe’s conviction that no individual 

or group in the new nations of Africa seek for power for the benefit of the society, it 

is for self interest. Ikem stresses this point at the University lecture:    

Let’s take workers first. Who are they? The same workers 
who go on strike when outdated and outrageous colonial 
privileges like motor vehicle advances and allowances are 
threatened; whose leaders cannot give satisfactory account 
of millions they collect every month from the compulsory 
workers’ check-off scheme; who never in their congress 
attack absenteeism, ghost workers, scandalously low 
national productivity. Above all, workers whose national 
president at last year’s All- Africa Congress refused to 
leave his hotel room until an official Peugeot 504 assigned 
to him was replaced with a Mercedes (p.157). 
 

The picture Achebe paints here is that of the post-colonial African workers who are 

as corrupt as the erstwhile colonialists. This picture sustains the theme of corruption 

and abuse of power that run through the three novels under discourse. What Achebe 

hopes to achieve with this uncomplimentary image of the worker is to make the 

reader ponder over whether the power of the people is preferable to the power of 

those who presently preside over the affairs of the continent, the military dictators. It 

is instructive to observe that Achebe (1983) moots the idea of “enlightened dictator” 

as panacea to the leadership crisis in Africa in No Longer at Ease. In Anthills, 
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Achebe raises this issue once again and dismisses it through Chris who remarks in 

his condemnation of the hero-worshipping of his Cabinet colleagues:  

And some will add: … what this country really needs is a 
ruthless dictator. At least for five good years. And we will 
all laugh in loud excess because we know – bless our dear 
hearts – that we shall never be favoured with such an 
undeserved blessing as a ruthless dictator (p. 3). 
 
   

Just as Achebe finds the rule of a dictator like Sam unsuitable for post-colonial 

Africa, he also finds that the workers are the enemy of the ordinary people in the way 

they use their privileges to subvert the people’s expectations. The conduct of the 

workers reveals a worrisome gap in expectation and delivery in the sense that what 

the workers offer is different from what the nation expects:       

When your fat civil servants and urban employees of 
public corporation march on May Day wearing 
ridiculously undersize T –shirts and school-boy caps…and 
spouting clichés from other people’s histories and 
struggles, hardly do they realize that in the real context of 
Africa today they are not the party of the oppressed bands 
but of the oppressor…For they are the very comrades who 
preside over the sabotage of the nation by their 
unproductivity and fraud, and that way ensure that the 
benefits of modern life will ever remain outside the dreams 
of the real victims of exploitation in rural villages (p. 159). 
 
 

 The real victims of exploitation whose interest the workers do not champion are the 

likes of Abazon people, they are the likes of the traders in Gegele market who are 

harassed by solders on daily basis; they are the common people of Bassa who are 

denied the benefits of modern life. These are the people that the workers have 

alienated themselves from. The findings show that Achebe rejects worker’s power. 

Such workers, according to him, cannot replace the present crop of African leaders, 

their rule cannot be an alternative to that of His Excellency: 

I will say simply that these people are not workers by any 
stretch of the imagination. They are parasites, I tell you. 



237 
 

And I will not agree to hand over my affairs to a 
democratic dictatorship of parasites. Never! (p. 160). 
 
  

 The foregoing shows that Achebe emphasizes the unsuitability of government in the 

hands of the workers since they only fight for their own interest and not for the 

general interest of the People. This disconnect leads to a situation where, as Achebe 

puts it in Things Fall Apart, the falcon cannot hear the falconer. Achebe portrays 

followers that lack solidarity. 

 The conduct of the students who form a substantial bulk of the followers does not 

escape Achebe’s scrutiny. Ikem also puts them up for assessment and he finds them 

unworthy of power: 

Now what about students? … I regret to say that students 
are in my humble opinion the cream of parasites…The 
other day, did not students on National Service raze to the 
ground a new maternity block built by peasants? Why? 
They were protesting against their posting to a remote rural 
station without electricity and running water. Did you not 
read about it? … Perhaps someone can show me one single 
issue in this country in which students as a class have risen 
above the low, very low, national level. Tribalism? 
Religious extremism? Even electoral merchandising. Do 
you not buy and sell votes, intimidate and kidnap your 
opponents just as the politicians used to do...Yes, you 
prefer academic tariff walls behind which you can potter 
around in mediocrity. And you are asking me to agree to 
hand over my life to a democratic dictatorship of 
mediocrity? No way... (p.160). 
 
 

Achebe’s lyrical evocation in this discourse conveys the unambiguity in his 

conviction that both the workers and the students, do not deserve to be trusted with 

power.  Entrusting them with power amounts to replacing one dictatorship with 

another. Achebe’s emphatic rejection of their power resonates in “Never” “No way” 

two unequivocal refrains that reflect the unlikelihood of such scenario. 
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Ikem’s attitude to people’s power is ironic. Against the backdrop that Achebe 

projects Ikem as a sympathizer of the oppressed people of Kangan, whose crusading 

editorials serve as their voice, a character Sam suspends because of his association 

with the Abazon people, the reader would take for granted that he would be in the 

vanguard of the advocates of people’s power without any reservations. His 

reservations are not only surprising but create a situational irony that jolts the readers 

and compels them to ask the question: What does Achebe want? An analysis of 

Ikem’s lecture achieves two things: First, It exposes abuse of power by Military 

dictatorship led by Sam and second, points out the danger in assuming that African 

post-colonial landscape will change for better when the people take over power. 

 

4.2.3.11 Women Followers as Mediator 

Aside Ikem’s indictment of the workers and the students, Achebe also portrays 

followers and their power through a critical scrutiny of the womenfolk. Unlike what  

he demonstrates in his previous novels where women play peripheral role in the 

affairs of the society and operate under a domineering patriarchy, Beatrice plays a 

central role in Anthills and Achebe places on her shoulder the responsibility of 

mediating power as the priestess of Idemili and in the process fight for the power of 

the people. Podis and Saaka affirms that “In creating a central female character for 

the first time, especially one with the name of Nwanyibuife and one so sensitive to 

the injustices of traditional patriarchal society, Achebe would appear to be making a 

self-conscious reference to his own history of treating women characters as 

peripheral” (Podis & Saaka, 1991, p. 119). Alkali, Talif & Jan (2015) also comment 

on Achebe’s changing role for women. According to them, Achebe’s known stance 

about women takes a “U-turn” in Anthills of the Savannah as he projects Beatrice as 
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a voice against women subjugation and devotes ample space to the women question. 

Nwagbara refers to Beatrice as an independent woman and that her characterization 

evokes a balance that Okonkwo and other male characters lack in Achebe’s earlier 

works. According to Nwagbara, apart from the leadership question, political crisis 

and the anti people disposition of the government of Kangan, the feminist question is 

central to the artistic philosophy that underpins the craft of Anthills (Nwagbara, 

2010). 

Achebe presents Beatrice as the new African woman who symbolizes the changing 

role of the womenfolk in the politics of post-colonial Africa. Achebe characterizes 

Beatrice as the goddess of Idemili, with the divine responsibility to moderate power. 

In mythical rendition, he shows the correlation between her role in the power relation 

in Kangan and the divine role God places in the hands of the first Idemili when God 

initially sends her on an errand to the world to moderate abuse of power by those in 

authority. Achebe dwells on African myth to recall the destructive effect of 

uncontrolled traditional authority to emphasize that for power to benefit humanity, it 

has to be mediated. Beatrice, then, is a metaphor for moderate power. Achebe 

positions her to perform this function. 

 Beatrice intercedes on behalf of the people and this intercession conforms to her 

God-assigned original role of stopping power from its rampage. The abusive nature 

of power at creation is a source of concern to God: 

In the beginning power rampaged through our world, naked. 
So the Almighty, looking at his creation through the round 
undying eye of the sun, saw and pondered and finally 
decided to send his daughter, Idemili, to bear witness to the 
moral nature of authority by wrapping around power’s rude 
waist a loincloth of peace and modesty (p. 102). 
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Like the Almighty, the abuse of power by post-colonial African leaders worries 

Achebe and thus creates Beatrice in the image of Idemili, the water goddess to check 

abuse of power. Beatrice as Idemili becomes an instrument for mitigating power 

excesses. Taking on this role, she effectiely moderates and humbles abuse of power 

in Kangan as the legendary Idemili humbled rampaging naked power “by wrapping 

around power’s rude waist a loincloth of peace and modesty” (p. 102). This finding 

reinforces the view of Diala that Achebe interprets the water symbolism of Idemili in 

terms of a dousing agent which holds in check the ferocity and aggression of the 

male power of the sun (Diala, 2004). 

  

 It is imperative to look at how Achebe situates Idemili in Arrow of God and Anthills 

in order to establish the different ways writers interpret myths depending on the 

purpose they want it to serve in their works. In Arrow of God, Idemili is a male god 

who engages in power tussle with Ezeulu, but in Anthills, Achebe alters the Igbo 

myth by creating a female Idemili who is not into contest for power but works 

against the rampage of naked power. In this regard, Achebe invents a new 

relationship between Idemili myth and institutional power and in the process creates 

a new role for the woman (Diala, 2004).  

  

To examine further the way Achebe portrays People’s power in Anthills, there is the 

need to look at the practices of the womenfolk who form part of the followers using 

Beatrice as their representative. Achebe appears to have made up his mind about his 

expectations from the womenfolk in post-colonial Africa. This explains why he 

creates Beatrice as a goddess poised to take her divine place in the affairs of the 

nation. Characterizing her as a goddess foreshadows the commanding role Beatrice 
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later plays in Kangan power relation, a role that depicts her as a seer and a visionary 

determined to avert imminent disaster for the nation, a disaster which only a priestess 

can perceive at the time she did.  As a goddess, she forsees crisis for herself, Chris, 

Ikem and Sam in the near future. She analyzes the happenings around her and 

predicts the events of the novel. She tells Chris:  

You called me a priestess. No, a prophetess, I think. I mind 
only the Cherubim and Seraphim part of it. As a matter of 
fact I do sometimes feel like Chielo in the novel, the 
priestess and prophetess of the Hills and the Caves…And I 
see trouble building up for us. It will get to Ikem first. No 
joking, Chris. He will be the precursor to make straight the 
way. But after him it will be you. We are all in it, Ikem, 
you, me and even Him…You and Ikem must quickly patch 
up this ridiculous thing between you that nobody has ever 
been able to explain to me (p.115). 
 
 

 With the power of clairvoyance, Achebe elevates the power of the followers to the 

level of the divine. Beatrice prophesy turns out to be accurate as later events show. 

Her prediction traverses the Kangan political landscape and reveals how power game 

may consume all of them. But in predicting trouble for all of them, she still performs 

her divine role as a mediator as she urges truce between Ikem and Chris, probably to 

avert the calamity she forsees.  

 

Beatrice’s central role as a mediator enables Achebe to examine the power of the 

followers from the perspective of what the women are bringing to the table. Achebe 

creates in Beatrice a solid sturdy character that is well positioned to challenge abuse 

of power. She comes across as well-educated and holds top position in the nation’s 

Civil Service. The Head of State in spite of his overwhelming power respects 

Beatrice’s attainments. He introduces her to the American journalist as:  

“one of the most brilliant daughters of this country … a 
Senior Assistant Secretary in the Ministry of finance – the 
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only person in the service, male or female, with a first-
class honours in English. And not from a local university 
but from Queen Mary College, University of London. Our 
Beatrice beat the English to their game. We are proud of 
her (p. 75).  
 
 

Njoku (2016) capures the import of this introduction when he argues that Achebe 

unveils his new vision of womanhood with female characters endowed with talents 

that his previous works lack.  This profuse introduction shows she is not a push-over 

and the fact that the Head of State presents her in this manner underscores her 

closeness to power in Kangan. She relates with the Head of State by virtue of her 

closeness to Chris and Ikem, the Head of State’s close friends. She knows their 

strengths and weaknesses and how their inability to contain their weaknesses might 

impact on the life of the nation.  

 

Beatrice performs her role as a mediator of power very well for the cause of Kangan. 

For example, she observes at the Abichi lake party to which the Head of State invites 

her that Kangan is about to be compromised to Western power and she offers her 

dignity and self-worth to stop it. In this instance, she shows the power of the follower 

through the sensual force of the womenfolk. In another instance, Beatrice maneuvers 

the power landscape of Kangan in such a way that she becomes the rallying point of 

the coalition against Sam’s power after the murder of Ikem. She provides the courage 

and the stamina Chris needs to be able to confront the brutes of State power. She 

rallies Elewa and Agatha, fellow women, to participate in the struggle for a just 

society. 

 

 Beatrice rejects the traditional roles the society bestows on women. She envisions a 

world where women play prominent role when it matters most and not when it is too 
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late. She is a symbol of contemporary womanhood. She exemplifies the image of a 

deviant follower who is determined to berth a new Africa ruled by equity fairplay 

and justice.  

Because of her repulsion for the way the society perceives women, she accuses Ikem 

of having no clear role for women in his political thinking, an attestation to her 

determinatio to change the role of the women in African society. According to her, 

Ikem’s thinking as reflected in his literary works only exposes his lack of realization 

that today’s womenfolk want to be earnest players in the power equation. This 

accusation unsettles Ikem: 

And I understand the meaning of his despair too. For here’s 
a man, who has written a full-length novel and a play on the 
Women’s war of 1929 which stopped the British 
administration cold in its tracks, being accused of giving no 
clear political role to women. But the way I see it is that 
giving women today the same role which traditional society 
gave them of intervening when everything else has failed is 
not enough, you know, like the women in the Sembene film 
who pick up the spears abandoned by their defeated 
menfolk. It is not enough that women should be the court of 
last resort because the last resort is a damn sight too far and 
too late (p. 91-92).  
 
 

The traditional African culture stereotypes women as objects under the perpetual 

power of the man. The culture has no place for women in decision making. This 

explains why in all Achebe’s novels before Anthills, no woman is a member of the 

assembly of elders and titled Chiefs who decide the fate of the society, their opinions 

are never sought before crucial decisions are taken. Achebe changes all this in the 

characterization of Beatrice. Beatrice’s involvement in the political affairs of Kangan 

demonstrates a rebellion against the role which traditional society assigned to 

women. Her rebellion also communicates Achebe’s new position on the role of the 

woman in the society. Beatrice’s involvement in the power play in Anthills signals 
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the debut of a new African woman who rejects the back seat in the power 

configuration. Through her actions, women are no longer the court of last resort. 

They have taken a front seat in the struggle for just power.  This is the context in 

which Achebe portrays women and their power in Anthills, he portrays them as a 

major player in the affairs of the African nation. It is a picture of courageous women. 

This picture of courageous follower manifests the more when Beatrice launches 

another rebellion against second colonization of Kangan. She senses that Sam 

displays inclination for western economic model in his admiration of the American 

Journalist who preaches it. Conscious of the fact that the West does not hide its 

desire to ensure that post-colonial African nations such as Kangan operates an 

economic policy that relies on their templates, Beatrice resolves to stop leaders such 

as Sam, who according to Mad Medico, are “dusky imitators of petit bourgeois 

Europe corrupted at Sandhurst and London School of Economics” (p.58) from 

spreading red carpet to welcome vendors of capitalism to their nations. Sam being 

“fascinated by the customs of the English, especially their well-to-do classes and 

enjoyed playing at their foibles” (p. 50) behaves as a lacky of imperialism which 

Beatrice detests. Sam’s affection for western values exemplifies African leaders that 

have adopted mimicry as way of ruling.  

 

 The American journalist, Lou, who visits Kangan recommends capitalist economic 

model for African nations and Sam jumps at it. When Lou condemns the socialist 

alternative being embraced by some African nations and castigates Ikem for his 

socialist views, Sam does not see anything wrong with that. When she lectures her 

audience which includes the Head of State at the Abichi lake party, the whole house 

appears to enjoy the homily: 
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Admiring Castro may be fine if you don’t have to live in 
Cuba or even Angola. But the strange fact is that Dr 
Castro, no matter what he says, never defaults in his 
obligations to the international banking community. He 
says to others, “Don’t pay,” while making sure he doesn’t 
fall behind himself in his payments. What we must 
remember is that banks are not houses of charity. They are 
there to lend money at a fair and reasonable profit. If you 
deny them their margin of profit by borrowing and not 
paying back they will soon have to shut down their 
operations and we shall all go back to saving our money in 
grand-mother’s piggy-banks (p. 79). 
 
  

Lou peddles imperialist’s economic model and surprisingly, His Excellency’s 

contribution to this lecture is to add “or inside old mattresses” (p. 79) which conveys 

his readiness to copy the west economic prescription. This is a clear example of 

mimicry which post-colonial African leaders now adopt as a method of governance. 

This adoption provokes Beatrice into immediate revolt against Sam. The revolt 

manifests the menace of mimicry as a counter insurgency appeal. Beatrice notes that: 

His Excellency…deferential attitude to this piece of 
impertinence had given me a greater shock than anything I 
could think of in recent times. Deference and countenance 
of martyred justification. He seemed to be saying to the 
girl, ‘Go on; tell them. I have gone hoarse shouting the 
very same message to no avail (p.79). 
 
 

 And with this provocation, she resolves to fight, she resolves to stand between Sam 

and the journalist before Sam hands over Kangan to Europe. This is to protect the 

integrity of her nation and its leaders. She rebels against the economic agenda of the 

west and the condescending manner Sam projects himself and Africa before Lou, the 

journalist. 

  

This incident should be properly situated. Achebe mirrors African post-colonial 

situation through it. He exposes the dependence of African leaders on the west even 
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after independence and how its economy is run on the dictates of the erstwhile 

colonialists which the American journalist represents. Beatrice relates with the 

American with a long spoon and she rebuffs all her overtures to be friendly to make 

the point that African people are not gullible and so should not be taken for granted. 

She distances herself from Lou to make this point and to protest Lou’s disrespectful 

mannerism:   

Her manner with His Excellency was becoming 
outrageously familiar and domineering. She would 
occasionally leave him hanging on a word she had just 
spoken while she turned to fling another at Major Ossai 
whom she now addressed only as Johnson. And wonder of 
wonders she even referred to the Chief of Staff, General 
Lango, as Ahmed on one occasion. And for this 
effronteries she got nothing but grins of satisfaction from 
the gentlemen in question. Unbelievable (p. 78). 
 
 

The narrative so far portrays the West as the overlord speaking to her obedient 

servants in Africa. The American flings words at African leaders without any 

inhibition. In Post-Colonial discourse, salaaming the west by Africa after 

independence evokes a picture of servitude and a continent still under economic 

siege. African leaders’ accommodation of insults from the white journalist shows 

that post-colonial African leaders relate with the West with trepidation. This incident 

shows that Africa is not fully independent in the real sense of the word. Akwanya 

(2013) laments this master-servant relationship in the attitude of Sam and argues that 

the only moderating factors in Sam’s decision-making and statecraft is the 

perceptions in the west. To express disapproval of the wishes of the West would 

amount to his funeral. The West is the only divinity that he knows and fears over his 

own people.  
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To Beatrice such attitudes amount to “wonder of wonders” (p. 78) as it undermines 

the continent’s independence. It is this picture that Beatrice detests and protests 

against. What the journalist does later reveals her real mission in Kangan:  

But we hadn’t seen noth’n yet. Without any kind of 
preamble she began reading His Excellency and his 
subjects a lecture on the need for the country to maintain 
its present (quite unpopular, needless to say) levels of 
foreign debt servicing currently running at slightly more 
than fifty-one percent of total national export earnings. 
Why? As a quid pro quo for increased American aid in 
surplus grains for our drought provinces! (p.78). 
 
 

This sounds like the language of the International Monetary Fund and other lending 

institutions to their debtors. It is the language of neo-colonialism presently disguised 

in journalism. In his post-colonial discourse, Achebe maintains that Africa’s 

encounter with Europe is a disaster and that the misfortune of that encounter still 

hovers around the continent up till today. He argues that the colonialist see the entire 

world “in the image of their glory and profits” and the Negro is “the poor motherless 

child of the spirituals” (Achebe, 1975 p. 17). Achebe’s thoughts capture the mission 

of the journalist in Kangan. Her presence as Achebe says is for the glory and profits 

of Europe. Unfortunately, Africa fails to realize this as it still looks up to Europe for 

salvation. 

 

As the mission of the journalist unravels to the discomfort of Beatrice, she offers 

herself in defense of her nation; she seduces His Excellency to disengage him from 

the traps of neo-colonialism:   

So I threw myself between this enemy and him. I literally 
threw myself at him like a loyal batman covering his 
endangered commander with his own body and receiving 
the mortal bullet in his place. I did it shamelessly. I 
cheapened myself. God! I did it to your glory like the 



248 
 

dancer in a Hindu temple. Like Esther, oh yes like Esther 
for my long-suffering people (p. 80-81).  
 

 Beatrice’s act of seduction is a form of political intervention as she uses it to safe her 

endangered nation and people from the suicidal economic agenda of the western 

powers. Beatrice draws a parallel between her actions and that of a “batman” “the 

dancer in a Hindu temple” (p. 80) and “Esther” to emphasize the sacred and divine 

essence of her intervention. The Biblical Esther is a heroine who saves the Jewish 

people from mass death. The Temple dance is a religious performance in India to 

glorify their god. When Achebe projects Beatrice as the present day Esther and 

temple dancer, the connotation of the comparism is not lost on the reader: She is the 

protector of His Excellency from the hostage of the West. Unlike the followers in A 

Man of the People who clap for their leaders as they hand over the nation to the 

West, Achebe portrays some followers in Anthills as rebels who resist neo-conial 

interference in the affairs of the nation. Beatrice typifies such followers.  

 When Beatrice disengages the Head of State from the claws of the journalist, she 

puts His Excellency to task: 

If I went to America today, to Washington DC, would I, 
could I, walk into a white House private dinner and take 
the American President hostage. And his Defence Chief 
and his Director of CIA? (p.81). 
 
 

Beatrice rhetorical questions depict followers’ rejection of second slavery and 

domination by the West. The questions are metaphors for the second colonization of 

Africa. Beatrice confronts power frontally with these questions, she tells Sam that he 

has opened African landscape to Europe to be colonized once again. It is also a 

replica of the political landscape of post-independence Africa where the leaders 

operate as an appendage of the erstwhile colonial masters. As a symbol of the new 

African woman, Beatrice’s protest represents the voice of the people. 
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 Beatrice’s role and the power at her disposal are put into collective use when His 

Excellency’s reign turns into a full-blown dictatorship. Sam’s increasing intolerance 

to voices of dissent leads to the arrest and murder of Ikem. The effect of this murder 

is that all the forces of dissent in Kangan- Chris, Beatrice, the students, taxi drivers, 

and the labour- unite to confront the government. The murder of Ikem serves as the 

immediate catalyst for the people’s coalition. The genesis of Ikem’s murder is 

contained in an announcement from the Directorate of the State Research Council. 

The Council accuses some elements in and outside Kangan of a plot “to destabilize 

the lawful government of this country” (p. 168) and that “This dastardly plot was 

master-minded by Mr Ikem Osodi until recently the Editor of the government-owned 

National Gazette” (p. 168). Chris and Beatrice sense danger in this broadcast and 

thus establish a direct link with the students and the common people of Kangan to 

challenge Sam’s abuse of power. Clearly, Achebe now portrays followers as 

morphing into a collective force to safe their nation from the predatory power of 

dictators. The following excerpt supports this claim: 

Meanwhile Chris had, in addition to the foreign 
correspondents, made very useful contact with other 
opinion makers. He was particularly encouraged by his 
meeting with the President of the University of Bassa 
Students Union…The Students Union had been so 
incensed by the crude regicide story of the National 
Gazette that copies of the newspaper were now regularly 
seized by students from newsvendors on campus and 
publicly burnt in the middle of Freedom Square. The 
Union had also written a long, angry letter to the Editor 
demanding an apology for the insult to students and their 
guest lecturer (p.172). 
 
 

The generality of the people appear determined to put an end to an unjust 

government and the movement is being coordinated by Sam, a former compliant 
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Cabinet member. The people’s readiness to challenge abuse of power is no more in 

doubt as shown in the encounter between Chris and the Students leader below:  

Chris handed him a copy of the statement he had prepared 
and watched him as he read it…I need a copy of this…Can 
I copy it and return? 
‘That’s your copy,’ said Chris, giving it back to him, ‘if you need it.’ 
‘Thank you, sir. We will run off two thousand copies 
tonight so that every student will have it first thing 
tomorrow morning. This government has now committed 
suicide.’ 
‘Well, young man,’…I hope you are right. I certainly hope 
so…I am glad we’ve had this chance to talk.’ 
‘Thank you sir. You can count on us.’ 
‘This country counts on you. Take care now.’ (p.172).  
 
 

The feeling of solidarity and camaraderie that characterize the discourse 

demonstrates the commitment of the people to the cause of the nation. Achebe 

indicates the fidelity of the students to the struggle when their leader tells Chris that 

“This government has now committed Suicide” (p. 172) an euphemism for the end of 

Sam’s despotic rule. 

  

The visit of the taxi drivers to Chris which Elewa facilitates after his meeting with 

the students’ leader crystalizes the struggle into a mass movement with the potential 

power to force the government to commit “suicide”. Achebe portrays the 

effectiveness of the power of the people when the government deports the BBC 

correspondent who grants an interview to Chris in which he exposes the government: 

“I am saying that there is no shred of doubt that Ikem Osodi was brutally murdered 

in cold blood by the security officers of this government” (p. 173). When the 

students demand for a judicial inquiry to investigate Ikem’s death and the dismissal 

of Colonel Ossai and his prosecution for murder, Achebe portrays the power of 
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protest the more and this makes the government to become desperate. It moves to 

arrest the President and Secretary of the students Union: 

Two jeeploads of mobile police sent to apprehend the 
President and Secretary of the Union bungled the arrest; 
the young men gave them the slip. As if that was not 
dangerous enough other students began to taunt them as 
brainless morons. (p. 173). 
 
 

The Students protest led to the closure of the University of Bassa. The closure 

resonates the discomfort the protest of the people has on the government. It shows 

the reaction of a government whose power has been threatened. It also shows that the 

authority is shaken by the power of the people and moves to contain it. These 

protests show that the followers share similar convictions and deploy strategies to 

actualize their objectives. The avalanche of protests, starting from the Abazon revolt 

to Ikem’s crusading editorials and his lectures, down to Beatrice rejection of the 

traditional role for women in Africa and her rejection of the neo-colonial sensibility 

of the leaders to the present altercation of Chris and the students with the Kangan 

authority place Anthills as protest literature. Literature of protest, according to 

Akingbe (2012) “is characterized by the existence of a clearly-defined viewpoint, 

strong moral convictions, an often-strindent tone, a pronounced sense of outrage, a 

clear perception of the issues at stake, and a usually optimistic belief in the ultimate 

triumph of justice” (p. 1). The clearly expressed mission of Ikem in his crusading 

editorials, Chris’s refusal to write a letter of suspension to Ikem as ordered by Sam 

and his outrage at his murder by the government in his interview with the BBC, 

Beatrice’s emphantic mediation of power and the students’ leader proclaiming that 

the despotic regime has committed suicide invariably pronouncing its death sentence 

are all testimonies to Akingbe’s exposition about protest literature. 
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In a bid to stamp out the protesters, the authority searches Beatrice’s residence. The 

search of her flat by security agents is a measure designed to contain and intimidate 

the protesters especially when the government suspects that her flat could be Chris 

hiding place. Unable to locate Chris, the government declares him wanted. This 

move shows that the people have put the government under pressure and it is 

threatened:  

Then at six o’clock came a police statement declaring Mr 
Christopher Oriko, Commissioner for Information wanted 
by security officers in connection with the recent coup plot 
and calling on anyone who had information concerning his 
whereabouts to contact the nearest police station and 
warned citizens that concealing information about a coup 
plotter was as serious as failing to report a coup plot or 
taking part in a coup plot; and the penalty for each was 
death (p.186). 
 

 The police statement reinforces the power of the people and engenders a spirit of 

defiance in them. Agatha, who all along devotes her life to Christ, joins the struggle 

and in a defiant tone tells Beatrice, her master that the government would never 

found Chris:  

Madam, make you no worry at all... Whether they look 
from here to Jericho, they no go find am (p. 187).  
 
 

And the people indeed ensure that the government does not find Chris. Achebe portrays 

the strength of their power and courage of their convictions in the way they take turn to 

harbor him in spite of the warning from the government not to do so.  Braimoh, the taxi 

driver and his two friends maneuver the soldiers and other enforcement agencies who lay 

ambush for Chris and smuggles him out of Bassa in a brazen display of strategic power. 

At a point when state power encircles Chris, the street-wise common people pull him out.  

Ironically, the same State power that forces Chris out of Bassa catches up with him 

as he gets killed on his journey on exile. His fate according to Hallowell is the likely 
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fate of courageous followers. Hallowell (2014) argues that as a result of the tyranny 

of the power that be, courageous followers are forced to run from their homes on 

exile to escape the death threats from the government but could suffer a lot of 

discomfort in the process including death. This is exactly what happens to Chris as 

he falls a victim of a drunk agent of the same state he is running away from. The 

murder of Chris by a drunken policeman while on a journey to Abazon, a place he 

considers the bastion of resistance against the government, re-echoes the atmosphere 

of insecurity and abuse of power in Kangan.  

 

Chris is murdered while a coup de’tat is taking place in Kangan with the Head of 

state declared missing. This is a turning point for the people. It is especially a turning 

point for Bearice and Emmanuel who regard Chris as an inspiration for the gallantry 

of other followers. Chris’s death while trying to save an innocent girl from being 

raped portrays him as a defender of the helpless people to the end. 

 

The coup strikes a negative chord in the history of the nation. It confounds Beatrice 

and the struggling people. Beatrice informs the reader that the people of Kangan do 

not celebrate the change of baton from Sam to General Ahmed Lango after Sam’s 

kidnap “from the palace by ‘unknown persons’, tortured, shot in the head and buried 

under one foot of soil in the bush” (p. 219). Could this be a deserved end for one of 

Africa’s despotic rulers? Does Sam’s murder signpost people’s power? No, it 

doesn’t. According to Akwanya (2013) and Nwagbara (2010) the new master that 

emerges appears to have no solidarity or interest in the people. This conforms to the 

finding of this study. The findings show that Beatrice and the others in the struggle 
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see Sam’s death as only igniting another national crisis as this is not the type of 

change they struggle for: 

In the weeks and months that followed, her flat became 
virtually the home of Emmanuel and Braimoh and the girl 
Adamma. The Captain also came quite frequently. Some 
times, especially at weekends, they would all be there 
together and discuss the deepening crisis in the country… 
how this latest blood-letting has helped Kangan in its 
historical march as you call it. The blood of His Former 
Excellency and the blood of his victims - if indeed they were 
his victims…What must a people do to appease an 
embittered history?’ (pp. 219-220). 
 
 

This expression of bitterness portrays a nation at a crossroad and the findings show 

the futility of the struggle. The struggle is meant to put an end to leadership crisis and 

abuse of power in Kangan but it suddenly dawns on them that Sam’s successor is a 

chip off the old block. This is a cosmetic change of power which as revealed only 

accentuates the crisis. This is the very reason neither the champion of the struggle for 

change nor the whole nation celebrates the power transition. If it is a genuine change 

of status quo that the people crave for, they would take to the streets in celebration. 

This finding is similar to and supports that of Akwanya (2013) who find that the 

sweeping away of Sam, Ikem and Chris does not lead to a qualitative change since it 

is another military government that takes over from Sam which could only usher in 

more repression and a deepening of the disconnect with the people. With this 

scenario, Achebe portrays a nation at a cross road, a nation in search of redemption.  

In the midst of abuse of power and the people’s despondent introspection is a picture 

of a nation in which Achebe believes neither the absolute power of a dictator nor that 

of the people is desirable, rather he canvasses reform of the society:   

Reform may be a dirty word then but it begins to look more 
and more like the most promising route to success in the real 
world… Society is an extension of the individual. The most 
we can hope to do with a problematic individual psyche is to 
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re-form it. No responsible psychologist would aim to do 
more, for to do more, to overthrow the psyche itself, would be 
to unleash insanity. No. We can only hope to rearrange some 
details in the periphery of the human personality. Any 
disturbance of its core is an irresponsible invitation to disaster 
(p. 100). 
 
 

  The findings reveal that Achebe offers the much-needed national redemption and 

societal reformation in the birth of a new baby by Elewa, Ikem’s fiancé. As revealed 

in the present study, Devi also argues in an earlier study that the child born in a 

period of social unrest in Kangan through the union between an intellectual and an 

illiterate working class woman represents a new world and symbolizes hope for a 

better future (Devi, 2013). The naming of the child is witnessed by a rainbow 

coalition of the various peoples and powers in Kangan including the military, taxi 

driver, trader, the poor, the intellectual, Christians and Muslims. In this group, Devi 

argues, the barriers of class and gender are erased and a new alliance comes to being 

to mould the embittered history of the nation. The new baby symbolizes a rebirth, a 

new beginning and hope for the nation. This coalition typifies the type of reform 

Achebe proposes for post-colonial African nations, a society that is not under the rule 

of only one class or religion but a mixture of all national tendencies. This is the type 

of change that he canvasses for the new nations of Africa. Achebe underscores the 

imperative of this change in the form the naming ceremony takes. Against the 

established culture and tradition of Africa, it is a woman who gives the new child a 

name: 

Beatrice decided to perform the naming herself and to do it 
right away. She called the little assembly to order and 
proceeded to improvise a ritual… There was an Old 
Testament prophet who named his son The-remnant-shall-
return. They must have lived in times like this. We have a 
different metaphor, though; we have our own version of 
hope that springs eternal. We shall call this child 
AMAECHINA: May-the-path-never-close (p. 222). 
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The new name, “AMAECHINA: May-the- path- never- close” symbolizes the wish 

of the people for a nation in crisis, it reflects “their version of hope that springs 

eternal” (p. 222). The symbolic inference of the name is that may the path of the 

nation never close in spite of the many crises. Elewa’s uncle, in the performance of 

the kolanut ritual, a sequel to the naming, prays for the type of a nation the people 

wish. 

What brings us here is the child you sent us. May her path be 
straight… May she have life… What happened to her father, 
may it not happen again… When I asked who named her they 
told me all of us. May this child be the daughter of all of us… 
May all of us have life… May these young people here when 
they make their plans for their world not forget her. And all 
other children… May they also remember useless old people 
like myself and Elewa’s mother when they are making their 
plans… We have seen too much trouble in Kangan since the 
white man left because those who make plans make plans for 
themselves only and their families (p. 228).  
 
 

 The prayer highlights the predicament of the people and reveals the bane of post-

colonial Africa: “We have seen too much trouble in Kangan since the white man left 

because those who make make plans make plans for themselves only and their 

families” (p. 228). This is an indictment of the country’s leaders who do not consider 

the interest of the people in their plans. According to Ojinmah (1991), the prayer is a 

condensed aphorisms (“What brings us here is the child you sent us. May her path be 

straight”) which highlight some of the major flaws which Achebe’s writings have 

shown to be responsible for the post-colonial tensions in Kangan. Beatrice sees some 

similarities in the prayer and Chris’s last words before his death.  According to her, 

Chris was sending us a message just as Elewa’s uncle to beware, that the world 

belongs to all the people of the world not to any little caucus. This is the type of post-

colonial Africa Achebe craves for, an Africa that accommodates and caters for the 

interest of all groups. 
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Table: 4.4 Synthesis of themes from the three novels and their similarities 

 Novels Theories  Similarities 

1 A Man of the 

People 

Homi Bhabha’s Of 

Mimicry and Man: The 

ambivalence of Colonial 

Discourse. 

Endorsement of the leaders powers by the followers, followers’ preference for 

mediocre leadership, elite followers who collaborate with the leaders, followers 

who rationalize injustice, followers unwillingness to challenge the status quo are 

similar themes in A Man of the people and Anthills of the Savannah. These 

themes portray mimicry and ambivalence on the part of the leaders which the 

followers protest against. The themes also typify the followers as objects as 

articulated by Paulo Freire.  

 

On the other hand,  followers who reject the supremacy of colonial power, 

followers’ protest  against accommodation of  colonial culture, followers’ power 

over the leaders, followes power to resist colonial injustice, followers who revolt 

from within, leaders brutality against  the followers, followers and double identity 

are similar  themes in Arrow of God and Anthills of the Savannah. These themes 

portray ambivalence, mimicry and hybridity. The themes typify the followers as 

subjects. 

2 Arrow of God Paulo Freire’s Pedegogy of 

the Oppressed  

3 Anthills of the 

Savannah 
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The other issue that needs to be explained is why the followers were portrayed in 

such manner. From the perspective of the present researcher, the followers were 

portrayed in this manner in order to show the nature of power relation between the 

leaders and the followers in the post-colonial period.  This could reveal whether the 

followers also have powers they could also use in their relationship with the leaders. 

In addition, the followers were portrayed in this manner to show whether they use 

their powers to check the excesses of the leaders in a situation where the leaders 

abuse their power. It could also be argued that Achebe portrays the followers in such 

manner to determine whether or not their actions and behavior have contributed to 

the failure of the leaders. 

  

It is clear from the discussion that the power relation between the leaders and the 

followers in A Man of the people is one in which the followers appear to worship the 

leaders. This explains why leaders such as Nanga can get away with any action he 

takes. Odili elaborates on this very well:  

Chief Nanga was a born politician; he could get away with 
almost anything he said or did. And as long as men are swayed 
by their hearts and stomach and not their heads the Chief 
Nangas of this world will continue to get away with anything. 
He had the rare gift of making people feel – even while he was 
saying harsh things to them – that there was not a drop of ill 
will in his entire frame (p 65). 
 
 

This narrative reveals that the nature of the power relation in post-colonial African 

nation of Bori is one in which the people do not use their power to challenge the 

leader since Nanga “could get away with almost anything he said or did” (p. 65). The 

situation is not different with the followers in Anthills of the Savannah. It is this type 

of power relation that Makes Ikem, one of the leading characters in the novel, to 

lament “the downtrodden…wistful preference for a leader driving not like 
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themselves in a battered and spluttering vehicle but differently, stylishly in a 

Mercedes and better still with another downtrodden person like themselves  for a 

chauffeur?’ (p. 138). This narrative paints a picture of master-servant relationship 

which indicates that the followers massage the ego of the leaders. This behavior is 

indeed ironic and paradoxical. But for determined followers such as Max, Odili, 

Eunice, the Abazon people, Ikem, Chris and Beatrice who galvanized some other 

followers into actions against the leaders, the picture of the master-servant 

relationship would have remained unchallenged. However, the followers in Arrow of 

God are different and this accounts for why they use their power to challenge Ezeulu 

and change the status quo at the end of the novel. Since Achebe portrays the 

followers in this manner, it makes it possible to determine whether or not they have 

contributed to the failure of the leaders.  

  

4.3 Objective 2- The typologies of followership in Chinua Achebe’s Arrow of 

God, A Man of the People and Anthills of the Savannah? 

In this study, typologies refer to the classification of the followers into types based 

on the way they exercise their powers and relate with the leaders. In addressing this 

question, the study applies the theory of Paulo Freire (1970) in the Pedagogy of the 

oppressed. The findings show that followers in the three works do not behave and 

exercise power the same way. The power relation between the followers and the 

leaders is different from one work to another. 

 

Freire (1970) examines the plight of the oppressed and the various options opened to 

them to challenge their oppressors. He recognizes a culture of silence among the 

people and laments their inaction which he regards as tolerating oppression. Freire 
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posits that the oppressed people are ignorant. He argues that this ignorance is a 

product of economic, social and political domination. He wants the people to become 

aware of their power and their capacity to shape their environment. 

 

Freire (1970) proffers two views of humankind. One view conceives of humankind 

as objects that can be manipulated and are indeed being manipulated by the 

oppressor. The oppressor perceive the people as animals that obey them without 

taking time to reflect on their own condition. The leader does not give them the 

chance for self-reflection and introspection. As a result, the people are submerged in 

the world of the leader. The other view conceives humankind as subjects. This view 

sees the people as being independent and would not allow themselves to be 

manipulated. As subjects, the people can think and reflect on their condition and can 

dissociate from the world of the leader. They can operate in the world through action 

and reflection. They have a thorough understanding of the situation around them with 

the capacity to transcend and recreate their world. 

 

Applying this prespective, the findings reveal that Freire’s (1970) two views of 

humankind typify followership in the works under study. The conduct of the 

common people who are the oppressed in A Man of the People conforms to Freire’s 

view of humankind as objects, while the elite followers such as Max and Odili 

display some level of ambivalence as their relationship with the leader oscillate 

between humankind as objects and subjects. The conduct of the followers in Arrow 

of God conforms to Preire’s view of humankind as subjects. In Anthills of the 

Savannah, some followers behave as objects while others conduct themselves as 
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subjects. Figure 4.1 below is a graphic illustration of the typologies of followers in A 

Man of the People, Arrow of God and Anthills of the Savannah. 
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Figure 4.1. Typologies of followership in Chinua Achebe’s Arrow of God, A Man of the People and Anthills of the Savannah 
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What the above figure illustrates are discussed one after the other in each of the 

novels. The first novel to be discussed in relation to the typologies of followership in 

the selected novels is A Man of the People. 

 

4.3.1 Typologies of followership in A Man of the People  

4.3.1.1 Submissive Followers (Objects)  

  In A Man of the People, the mass of the followers projects themselves as objects 

who are submerged in the world of the leader. According to Freire (1970) people 

who behave as objects are being manipulated by the leaders. The conduct of the 

followers in A Man of the People shows that they do not see beyond the world of 

their political leaders such as Chief Nanga. For example, the joyous way the 

followers welcome Chief Nanga to Anata shows that they have no world outside that 

of Nanga. The popular ‘Ego Women’s Party’ that wears “a new uniform of 

expensive accra cloth” and the “hunters guild in full regalia” paint an image of 

followers submerged in the world of the leader (p. 1). That the people submerge their 

own existence the more show in their hysterical conduct when Chief Nanga arrives at 

the School: 

As soon as the Minister’s Cadillac arrived at the head of a 
long motorcade the hunters dashed this way and that and 
let off their last shots, throwing their guns about with 
frightening freedom. The dancers capered and stamped, 
filling the dry-season air with dust (p. 7). 
 
 

For poor followers to give this type of rousing reception to the leader who oppresses 

them means that they do not reflect on their own condition as the oppressed as 

argued by Freire. To support this claim, Odili, the narrator, informs the reader that: 

Tell them that this man had used his position to enrich 
himself and they would ask you – as my father did – if you 
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thought that a sensible man would spit out the juicy morsel 
that good fortune placed on his mouth (p. 2).  

In addition, the leaders manipulate the followers which typifies them as objects. The 

followers present themselves as people who are easily swayed by the leader. Odili 

confirms this claim in his description of Chief Nanga: 

Chief Nanga was a born politician; he could get away with 
almost anything he said or did. And as long as men are 
swayed by their hearts and stomachs and not their heads 
the Chief Nangas of this world will continue to get away 
with anything (p. 65). 
 
 

4.3.1.2 Leaders as Manipulators  

Nanga uses his power to manipulate the ignorant villagers of Anata. For example, he 

manipulates their psyche when he makes them believe that being a Minister is a lot 

of trouble and that they should not pray to be one. As educated as Odili is, his 

romance with Nanga as his Guest in the capital early in the novel denies him the 

power of critical reasoning and self-reflection which Freire identifies as features of 

human kind as object. During this period, Nanga manipulates Odili through their 

various outings and sex escapades to the extent that Odili confesses: “if I were at that 

moment made a minister I would be most anxious to remain one forever” (p. 37). 

Max’s acceptance of one thousand pounds from Chief Koko, another Minister 

equally points to the readiness of the followers to be manipulated. He says: 

Chief Koko offered me one thousand pounds…I consulted 
the other boys and we decided to accept (p. 126). 
 
  

Another incident that typifies the followers as objects that leaders manipulate 

happens when Max leads C. P. C. campaign to Urua, Odili’s village. Impressed by 

Max message to the people, an old man who responds on behalf of the people 

promises that they would cast their votes for C. P. C. The elderly man informs the 

assembly: 
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I want to thank the young man for his beautiful 
words…Every one of them has entered my ear…There is 
one word he said which entered my ear more than 
everything else – not only entered but built a house 
there…That word was that our own son should go and 
bring our share…That word entered my ear. The village of 
Anata has already eaten, now they must make way for us 
to reach the plate. No man in Urua will give his paper to a 
stranger when his own son needs it (p. 125). 
 
 

The son the old man refers to is Odili who is contesting Nanga’s seat in Parliament 

and the speech expresses the people’s decision to cast their ballot for him. But as 

objects, the people do not carry out this decision as Nanga’s government uses its 

power to manipulate them. The government “cart away the pipes they had deposited 

several months earlier for our projected Rural Water Scheme” (p133). The result of 

this, Odili informs the reader is that: 

Two nights later we heard the sound of the Crier’s gong. 
His message was unusual… he announced a decision 
already taken. The elders and the councilors of Urua and 
the whole people, he said, had decided that in the present 
political fight raging in the land they should make it 
known that they know one man and one man alone – 
Chief Nanga. Every man and every woman in Urua and 
every child and every adult would throw his or her paper 
for him on the day of the election – as they had done in 
the past (p.134). 
 
 

The fact that the people later denounce their son for Chief Nanga shows that the 

leader successfully manipulates them and they are now prepared to obey the wish of 

their oppressor. Their behavior reflects what Freire (1970) refers to as humankind 

who submerge their world for the world of the leader.  

 

The mammoth crowd that attend Nanga’s rally also indicates that the people see 

nothing wrong with living under the shadow of the leader. It symbolizes their mass 

support for Nanga and typifies them as objects who as Freire posits, would not 
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question their economic and political domination by chief Nanga and other political 

leaders. As Freire asserts, they are not conscious of their rights and they wish to 

remain under the manipulation and control of the oppressor. Among the people in the 

crowd who are not conscious of their rights are “Nanga’s Youth Vanguard or 

Nangavanga for short” whose “declared aim was to ‘annihilate all enemies of 

progress’ and ‘to project true Nangaism’ (p. 112) ironically forgetting that they are 

their own enemies of progress. This posture of the oppressed who are ready to defend 

the interest of their oppressor conforms to Freire’s view of humankind as objects. 

 

4.3.1.3 Masses as Liberators (Subjects) 

Though there are few instances when the leader manipulates elite followers such as 

Odili and Max, for example, when Max takes bribe from Chief Koko and when Odili 

enjoys a ride in Chief Nanga’s Cadillac thus classifying them as objects that could 

also be manipulated by the leaders, there are several other instances in the story 

where their actions place them as subjects. For example, the decision of Max and his 

group to form a new political party to wrest power from the incumbent government 

reflects Freire’s (1970) view of humankind that reflects over their condition and 

resolve to recreate their own world. It shows that they are independent and wish to 

break away from their oppressors. They reflect over the affairs of the nation and are 

dissatisfied with the conduct of those at the helm. Freire refers to oppressed people 

such as Max, Odili and Eunice who reflect over their condition and take action to 

change it as subjects. The reason for forming the new party is as result of their 

reflection over the poor state of Bori and this places them as subjects. Odili narrates 

that: 

The first night I not only heard of a new political party 
about to be born but got myself enrolled as a foundation 
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member. Max and some of his friends having watched 
with deepening disillusion the use to which our hard-
worn freedom was being put by corrupt, mediocre 
politicians had decided to come together and launch the 
Common People’s Convention (p.77). 
 
 

From this narrative, it is clear that the elite behave as subjects when they realize that 

corrupt and mediocre politicians need to be displaced. As Freire (1970) argues, it 

shows the people are ready to take their destiny into their own hands. This explains 

why Max and Odili offer to contest Chief Koko and Chief Nanga’s seats respectively 

in parliament. Eunice’s revenge of the murder of Max by Chief Koko’s driver also 

makes her a subject that refuses to be submerged. She shot Chief Koko in revenge, 

an action which demonstrates that the oppressed followers would now stand up to 

their oppressors: 

Eunice had been missed by a few inches when Max had 
been felled. She stood like a stone figure, I was told, for 
some minutes more. Then she opened her handbag as if 
to take out a handkerchief, took out a pistol instead and 
fired two bullets into Chief Koko’s chest (p. 143). 

The next discussion on the typologies of followership is on Arrow of 
God. 
 
 
4.3.2 Typologies of followership in Arrow of God   

4.3.2.1 Followers of Substance (Subjects) 

Followers in Arrow of God are dynamic. Their dynamic nature makes them fall into 

Freire’s (1970) view of humankind as subjects. As subjects, they are aware of their 

condition and the way they relate with the leader projects them as people who are 

ever ready to defend and protect their interest. They operate on the same page with 

the leader as long as the leader continue to operate within the acceptable communal 

standards. The people of Umuaro relate with their leader, Ezeulu as subjects who 
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know their rights and would protect it. They always challenge any attempt by Ezeulu 

to treat them as objects. 

 

The first incident that shows that the followers behave as subjects is the crisis that 

Oduche’s imprisonment of the royal python generates. In spite of the enormous 

power of Ezeulu over the people, they still condemn this action and indict Ezeulu for 

creating the condition that made Oduche’s action possible. Members of Ezeulu’s 

household are the first to indict him. Akueke, his daughter, conscious of the 

implication of Oduche’s action exclaims, “Father, come and see what we are seeing. 

This new religion…” (p. 43) and Ugoye, his wife adds “…he will not go to that 

church again” (p. 60). All this show that the people act as subjects who are against 

Ezeulu’s decision to send Oduche to colonial school. When Ezidemili sends emissary 

to Ezeulu to inquire how he intends to purify his house of the abomination that his 

son commits, the typology of the followers as subjects is no more in doubt. This is a 

picture of followers who reject the culture of silence as a response to the leader’s 

intransigence. Even before this incident, Oduche’s mother did not accept the idea of 

sending Oduche to school because of its implications to the well being of Umuaro 

and she made her feelings known to Ezeulu. As a follower who reflects over her 

condition and that of her child, she again maintains her disapproval of Oduche’s 

continued attendance of the church when Ezeulu inquires from her about where 

Oduche has run to after committing the abomination: 

He sent for his wife and asked her where her son was. She 
stood with her arms folded across her breasts and said 
nothing. For the past two days she had been full of 
resentment against her husband because it was he who who 
sent Oduche to the church people in spite of her opposition. 
Why should he now sharpen his matchet to kill him for 
doing what they taught him in the church? (p. 59). 
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Inspite of Ezeulu’s threats she refused to disclose where Oduche is hiding. This 

proves that she is a subject who resists being manipulated by any leader regardless of 

whether that leader is her husband. By telling Ezeulu that “But he will not go to that 

church again” (p. 60), she projects followers in the novel who relate with the leader 

as subjects when the need arises. 

 

Furthermore, the opposing position the people of Umuaro take over the land dispute 

with Okperi despite Ezeulu’s move to sway them to his side projects the followers as 

subjects. As the leader, Ezeulu tries to convince the people that the land in dispute 

belongs to Okperi but the people, led by Nwaka, disagree with him. Ezeulu has to 

narrate the history of the land in his attempt to sway them to his side but Nwaka 

vehemently opposed him with his own persuasive and diferent story of the land. At 

the end of the day, “Speaker after speaker rose and spoke to the assembly until it was 

clear that all the six villages stood behind Nwaka” (p. 17). The people’s decision not 

to stand with Ezeulu, their leader, shows they project themselves as subjects who, 

going by Freire’s (1970) argument are able to transcend and recreate their world 

outside that of the leader. 

          

The crisis of the New Yam Feast also typifies the followers as subjects who can be 

independent and disagree with the leader. Ezeulu, inspite of the appeal from the people, 

refused to call the feast. The people regard the refusal of Ezeulu to call the feast as 

improper and rather than accept his decision to call the feast only when he has eaten the 

remaining sacred yams, they ask him to proceed and eat the remaining yams immediately: 

Umuaro is now asking you to go and eat those remaining 
yams today and name the day of the next harvest. Do you 
hear me well? I said go and eat those yams today, and not 
tomorrow… (p. 208). 
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This shows that the people reject Ezeulu’s abuse of power and canvasses a position they 

consider to be in their own interest. When Ezeulu does not listen to them, they behaved as 

subjects by resorting to actions that result in his fall from power. They abandon Ezeulu 

and Ulu and embrace Christianity: 

In his extremity many a man sent his son with a yam or 
two to offer to the new religion and to bring back the 
promised immunity. Therefore any yam harvested in his 
fields was harvested in the name of the son (p. 230).  

The people’s action conforms to Freire’s (1970) view of humankind as subjects who 

strive for a change of their condition. 

 

4.3.2.2 Conscious Followers (Subjects) 

The relationship between the natives and the colonialist also shows that the natives try as 

much as possible to protest against being treated as objects by the colonialist. In spite of 

the fact that the superior power of the colonial administration places the natives at 

disadvantage, they still display traits of followers who are conscious of their rights. An 

instance is the manner the Otakagu age group of Umuaro reacts to their being conscripted 

for forced labour by Mr Wright, the white road builder. Though they accept to work on 

the road, they protest the practice of working without pay to prove that they would not 

accept being treated as objects. One of the youth leaders declares: 

…the question which we shall beg Unachukwu to ask him is 
why we are not paid for working on his road. I have heard that 
throughout Olu and Igbo, wherever people do this kind of work 
the white man pays them. Why should our own be different? 
(p.86).  
 
 

In addition, Ezeulu’s rejection of the offer of a warrant Chief by the white man shows that 

he is a subject and not an object as the colonialist regards him. The white man assumes 

that a native whom he perceives as an object would jump at the offer but Ezeulu proves 

him wrong. He asks the interpreter to “tell the white man that Ezeulu will not be 
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anybody’s chief, except Ulu” (p.175). By this act, he refuses to be submerged in the world 

of the oppressor. His behaviour demonstrates that he has his own world which he would 

not allow to be submerged.  

The next novel to be discussed in relation to typologies of followership in the selected 

novels is Anthills of the Savannah. 

  

4.3.3 Typologies of followership in Anthills of the Savannah 

In Anthills of the Savannah, Freire’s two views of humankind as subjects and objects 

apply.  The behavior and actions of some followers typify them as subjects while 

contrasting actions of others project them as objects. 

 

4.3.3.1 Subservient Followers (Objects) 

The behavior of Sam’s Cabinet members at the beginning of the story typifies them 

as objects who operate under the shadows of His Excellency, the Head of State. Sam 

is a military dictator whose government oppresses the people and the Cabinet 

members, rather than challenge him, behave like conquered people. They relate with 

Sam as frightened followers who do not have the courage to recreate their own world 

and as Freire (1970) observes, they have put their destiny in the hand of the leader. 

The behaviour of a member of Sam’s Cabinet depicts him as a specimen of Freire’s 

humankind who are objects: 

On my right sat the Honourable Commissioner for 
Education. He is far the most frightened of the lot. As 
soon as he had sniffed peril in the air he had begun to 
disappear into his hole, as some animals and insects do, 
backwards. Instinctively he had gathered his papers 
together and was in the very act of lifting the file-cover 
over them and dragging them into his hole after him 
when his entire body suddenly went rigid…He drops the 
file-cover in such panic that everyone now turns to him 
and sees him perform the strangest act of all: the 
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scattering again of his council papers in panic atonement 
and restitution for the sacrilege he has come so close to 
committing (p. 3). 
 
 

For the Commissioner to disappear into a hole like insects during cabinet meeting and is 

gripped by panic due to the fear of the leader typifies him as an object. It is the same fear 

of Sam that makes Chris another Commissioner to tell His Excellency that “I am sorry… 

But I have no difficulty swallowing and digesting your ruling”. Freire (1970) identifies 

the culture of silence as a feature of followers who are objects. Through Chris, the reader 

knows that the Cabinet members adopt the culture of silence during meetings: He says:  

We all stand stock-still. The only noise in the room 
comes from his own movements and the continuous 
whirring of the air-conditioners which have risen to 
attention in the silence of a deferential Cabinet waiting 
with bated breath on the Chief to become shod again... 
(p. 8). 
 
 

 Majority of the poor people of Kangan who are the victims of abuse of power also 

behave as objects who believe it is the right of the leader to act as their overlord. 

They accept their condition the way it is and they willingly offer themselves to be 

submerged in the world of the leader. They regard those at the helm of affairs as “Big 

men” who are entitled to a life of privilege that they should not disrupt. This mindset 

explains why the taxi drivers pay Ikem a visit to apologize to him for contesting the 

use of the road with him on the basis that he is a “big man”. According to one of 

them, it amazes them that a big man would be driving a battered old Datsun instead 

of a Mercedez. He says “If I for know na such big oga de for my front for that go-

slow how I go come make such wahala for am? I dey craze?” (p. 137). This assertion 

expresses their readiness to let Ikem have his way because of his stature. This is the 

mindset of people who are used to being oppressed. Their conduct makes Ikem to 
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wonder at “An insistence by the oppressed that his oppression be performed in style” 

(p.139). 

 

4.3.3.2 Active Followers (Subjects) 

The behavior and actions of the Abazon people however, reflect Freire’s view of 

humankind as subjects. They are conscious of their plight and they struggle for a 

change of the status quo. They realize that their world of poverty is different from the 

world of affluence of the leader and resolve to do something about it. Their protest to 

the presidential palace demonstrates that they are operating as subjects who reflect 

over their condition and act accordingly. Abazon is also the only region in Kangan 

which voted ‘No’ in the referendum organized by Sam’s government to allow him to 

transform into a life president. The people expressed contrary opinion to indicate 

their desire for change.  

 

The typology of followership as subjects also find expression in the action of Ikem 

and Beatrice. Ikem reflects over the affairs of the nation and as the Editor of the 

National Gazette, he uses what he himself calls “my crusading editorials” to 

highlight the plight of the poor people and criticize abuse of power. He resists the 

move of those in government to silence him and make him use the paper to promote 

the ego of the Head of State. Rather than succumb to the government’s claim of 

being in possession of superior facts to justify government’s actions, Ikem evolves 

his own strategy to keep the government on its toes. He argues that: 

Those who mismanage our affairs would silence our 
criticism by pretending they have facts not available to the 
rest of us. And I know it is fatal to engage them on their 
own ground. Our best weapon against them is not to 
marshal facts, of which they are truly managers, but 
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passion. Passion is our hope and strength, a very present 
help in trouble (p. 39). 
 
 

Ikem speaks about “Our best weapon against them” to draw a battle line between the 

government and the people. This clearly situates him as an independent subject who 

challenges the existing power structure. In addition, his lecture series at the 

University of Bassa portrays him as an advocate of change out to enlighten and 

empower the people. 

 

4.3.3.3 Feminine Power (Subjects) 

Beatrice on her part represents the womenfolk whose actions and relationship with 

Sam put them as subjects. She collaborates with both Ikem and Chris to bring about 

the desired change in Kangan. As a subject, she protests against the manner Sam 

projects himself and the nation before the American journalist on a visit to Kangan. 

When the journalist canvasses capitalist economic model for African nations, 

Beatrice asks the journalist in dismay “Have you been reading editorials in the 

National Gazette lately” (p. 78) to warn her that such prescription is not acceptable to 

the African people. Beatrice also detests the manner the journalist relates with the 

cream of the nation’s leadership and she ensures she blocks her unobtrusive access to 

the Head of State. When Chris transforms from a “Yes” Commissioner to an 

opponent of the government, Beatrice plays a major role in the coordination of the 

people’s struggle to bring about change in Kangan. She successfully shields Chris 

from being arrested by the government and after Chris murder, she becomes a 

rallying point for the remaining followers struggling for the change of the status quo. 

Her actions conform to Freire’s view of humankind as a subject.  
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4.4 Objective Three- Followers’ actions that contributed to failure of leadership 

in A Man of the People, Arrow of God and Anthills of the Savannah 

The findings of the present study show that leaders such as Ezeulu, Nanga and Sam 

fail due to certain actions of the followers. From the perspective of the present 

research a leader is expected to work for the good interest of a nation and her people. 

In a situation where the leaders behave otherwise and the people still applaud and 

endorse their leadership as demonstrated in certain actions and behavior of some 

followers in this study, the conduct of such followers should be examined to 

determine their contributions to failure of leadership. Figure 4.2 below illustrates the 

contributions of the followers to leadership failure in A Man of the People, Arrow of 

God and Anthills of the Savannah. 
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        Figure 4.2. The followers’ actions that contribute to leadership failure in Chinua Achebe’s Arrow of God, A Man of the People and Anthills 
                   of the Savannah. 
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The followers’ actions that the figure above illustrates are discussed one after the 

other in each of the three novels starting with A Man of the People. 

 

4.4.1 Followers’ actions that contributed to leadership failure in A Man of the 

People.  

 

4.4.1.1 Endorsement of corrupt leaders  

In A Man of the People, many actions of the followers are clear messages to the 

political leaders that they are satisfied with the way they are being governed. For 

example, the followers regard Chief Nanga as a man of the people which conveys an 

image of a leader that the people love and admire. Though Chief Nanga is a corrupt 

politician who is for himself and not the people, the people do not see him in this 

manner. They regard him as a man for them. The rousing reception the people accord 

him is a vote of confidence on his leadership. Odili informs the reader that the whole 

village turn out to receive him: 

That afternoon he was due to address the staff and 
students of Anata Grammar School… the villagers 
moved in and virtually took over. The assembly Hall 
must have carried well over thrice its capacity. Many 
villagers sat on the floor, right up to the foot of the dais 
(p. 1). 
 
 

This action of the followers is a loud message to Nanga to continue in his way. Such 

action contributes to failure of the leader in the sense that it makes the leader feel that 

since the people love him and he is popular among them, he does not have to change 

his approach to governance. This finding is similar to that of Gonyo and Moyo 

(2013) who find that such action reflect the extent to which a particular followership 

helps to mould and frame a leadership that is divorced and impervious to the people 
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they purport to lead. ‘Purported’ leaders such as Nanga are not committed leaders. 

The irony, however, is that the people think differently and thus celeberate them. 

This behavior is a clear contribution to leadership failure by the followers.  

 

4.4.1.2 Endorsement of Vices  

Corruption manifests as a sign of failure of leadership and the story shows that the 

leaders are corrupt. Unfortunately, rather than condemn corrupt leaders, the people 

encourage them through their actions and utterances. Nanga’s corrupt acts include a 

‘dash’ of a new building from the European building firm of Antonio and Sons 

whom Nanga had recently given the half-million-pound contract to build the 

National Academy of Arts and Science and he had built three blocks of seven-story 

luxury flats at three hundred thousand pounds each in the name of his wife from the 

gains he made in another business deal. But rather than frown at these act, the people 

surprisingly endorse it: 

‘Let them eat’ was the people’s opinion, ‘after all when 
the white man used to do all the eating did we commit 
suicide?’ And where is the all-powerful white man 
today? He came, he ate and he went. But we are still 
around (p.144). 
 
 

This endorsement of corrupt acts of Nanga and other leaders is another way the 

actions of the followers contribute to failure of leadership. According to Machika 

(2012), such action shows that almost everyone in the society partakes in and 

supports corrupt practices thus contributing to the failure of the leaders.  

When Odili attends Nanga’s rally and contemplates announcing to the people that “the 

great man they had come to hear with their drums and dancing is an Honourable Thief” he 

quickly adds that: 
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But of course they knew that already. No single man and 
woman that afternoon was stranger to that news – not 
even the innocent-looking convent girl on the dais. And 
because they all knew, if I were to march up to the dais 
now and announce it they would simply laugh at me and 
say: What a fool! Whose son is he? Was he not here 
when white men were eating; what did he do about it? 
Where was he when Chief Nanga fought and drove the 
white men away? Why is he envious now that the warrior 
is eating the reward of his courage? If he was Chief 
Nanga, would he not do much worse? (p. 138). 
 
 

The above narrative depicts the tolerance of the people for corruption. The people 

know that Nanga is corrupt as “No single man and woman that afternoon was 

stranger to that news” and the same people still regard him as a “warrior” (p. 138).  

This shows that the people are ready to go to battle with enlightened followers like 

Odili who canvass that the likes of Nanga should not be worshipped. The people 

regard Nanga as a worthy successor to the colonialist and he is entitled to all the 

spoils of office. Odili should, therefore, let him enjoy his booty. Afterall, “was he not 

here when the white men were eating; what did he do about it” (p. 138). Such a 

display of followers’ solidarity contributes to the failure of Nanga as a leader since 

the people expected to challenge his greed, massage his ego. 

 

4.4.1.3 Weakling followers’Attitude  

The followers also perceive Chief Nanga as a formidable politician whom the likes 

of Odili cannot displace. They therefore discourage any opposition to his rule. They 

are ever ready to take any action to protect Nanga’s seat in Parliamen. For example, 

Odili’s father considers him a mad man when Odili rejects Nanga’s offer of bribe to 

step down for him. Mr Nwege, the Principal of Anata Grammar School where Odili 

teaches, sacks Odili for his decision to contest Nanga’s seat. Odili’s village people 

recant their decision to vote for him for fear of Nanga’s reprisal. Odo, Nanga’s in-
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law advises Odili to steer clear of Nanga’s seat in parliament because “my in-law is 

like a bull, and your challenge is like the challenge of a tick to a bull. The tick fills its 

belly with blood from the back of the bull and the bull doesn’t even know it’s there” 

(p. 106). All these actions consolidate Chief Nanga’s power and indicate the support 

of the people for Nanga. Such collaborative actions do not make Nanga see the need 

to serve the people, thus he fails the nation at the end of the day. Ojinmah (1991) 

argues that the criticism of Odili for refusing Nanga’s bribe indicates that nothing but 

financial and material rewards of politics matters to the society and this attitude 

engenders the failure of politicians like Nanga. Neimneh and Abussammen (2017) 

similarly indict the people as followers who do not care whether a politician or an 

intellectual is in charge, that their concern is the benefits that they gain and thus the 

people contribute to another model of abortive leadership. 

 

4.4.2 Followers’ actions that contribute to leadership failure in Arrow of God 

4.4.2.1 Lack of potent Actions to protect their Customs 

The people’s action when Oduche commits the abomination of imprisoning the 

Royal Python is not potent enough to check further excesses of Ezeulu. Aside open 

condemnations from them, the people do not come up with further punitive actions 

against Ezeulu. The result of this is that he insults Ezidimili who inquires about how 

he would purify his household of the abomination. He defiantly silences Ezidimili’s 

emissary: 

Go back and tell Ezidimili to eat shit. Do you hear me? 
Tell Ezidimili that Ezeulu says he should go and fill his 
mouth with shit (p.54). 
 
 

To tell the custodian of another native god to “go and fill his mouth with shit” (p. 54) 

symbolizes a disrespect for the sacred god of the Python and a denounciation of the 
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people’s values. Even with this insult, Ezidimili, who is the custodian of the royal 

python, does not pursue the matter further. He allows Ezeulu to desecrate another 

god without any consequence. Followers’ inaction as in this instance contributes to 

the failure of Ezeulu to obey the wish of Umuaro in the crisis of the New Yam Feast.  

To him, the clan does not know anything and it cannot do anything about his 

infraction. 

 

4.4.3 Followers’ actions that contribute to leadership failure in Anthills of the 

Savannah 

 

4.4.3.1 Aparthy of Cabinet Members 

The finding reveals that members of His Excellency’s Cabinet endorse the way Sam 

administers Kangan thus giving a solid support to his excesses. Due to their desire to 

minister his ego, the Commissioners do not debate government policies at Cabinet 

meeting to determine whether they are good for the people or not. Instead, many of 

them express their willingness to worship the Head of State and do his biddings 

without any reservation. Before long, Sam turns into a dictator with unquestioning 

powers because the followers who should check him do not do so. When followers 

do not challenge the excesses of the leader as the Commissioners in Sam’s Cabinet 

do, the act contributes to failure of leadership. The following instances suffice: 

At the beginning of the story, Sam only informs the Cabinet of his decision not to 

visit Abazon without subjecting it to any debate. As far as he is concerned, “The 

matter is closed”. His decision is final, it cannot be debated. He declares:  

You’re wasting everybody’s time, Mr Commissioner for 
Information. I will not go to Abazon. Finish! Kabisa! 
Any other business? (p. 1). 
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The Commissioners do not express contrary view after this declaration. Their only 

response is to crawl into a protective hole and remain silent. The silence symbolizes 

their readiness to “swallow” (p.1) his ruling. Chris informs the reader that though 

Sam frightens them whenever he swings into this dictatorial mood, they do not fight 

back, rather what they do is to crawl out of their hole to praise him when his mood 

later becomes friendly and conciliatory. Ojinmah (1991) is critical of such attitudes 

and argues that it contributes to leadership failure. According to him, through such 

attitudes, Achebe exposes one of the major reason for the failure of governments, a 

preference by those saddled with the duty of advising leaders in power to protect 

their jobs and privileges by giving  advice that is pleasing to the ears of the man in 

power rather than risk his anger by speaking the truth. Chris captures this attitudes in 

this metaphor: 

The fiery sun retires temporarily behind a cloud; we are 
reprieved and immediately celebrating. I can hear in advance 
the many compliments we will pay him as soon as his back is 
turned: that the trouble with His Excellency is that he can 
never hurt a man and go to sleep over it (p. 3).  
 
 

4.4.3.2 Ministers’ Sycophantic Attitudes  

In addition, the Commissioners’ support for Sam’s plan to transform to a president for life 

contribute to his failure as a leader. In spite of the fact that the Kangan people reject this 

plan in a referendum, they still make Sam to believe that the people want him as their 

president for life: 

‘Yes, Your Excellency,’ replied the Attorney-General 
boldly. ‘The people have spoken. Their desire is 
manifest. You are condemned to serve them for life.’ 
Loud applause and shouts of ‘Hear! Hear!’ many voices 
in contest for the floor (p. 5). 
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The applause that follows this expression of sycophancy and “the many voices in 

contest for the floor” is a message to Sam that the followers are satisfied with his 

government though they know within themselves that they are not speaking the truth. 

This act of pretext contributes to leadership failure as it makes the leader to think that 

the people are happy with his rule. The act of not correctly presenting the reality on 

ground to Sam, their act of boot-licking makes Sam fail at the end of the day. When 

Sam details Professor Okong to receive the protesters from Abazon and at the same 

time lectures the professor on how to suppress their agitation, the professor rather 

than raise an objection flatters the leader. He says: 

Your Excellency is not only our leader but also our 
teacher. We are always ready to learn. We are like 
children washing only their bellies, as our elders say 
when they pray (p. 18). 
 

For a Professor to pander this low to a dictator does not speak well for intellectual 

elites who Achebe expects to champion the cause of the oppressed people such as the 

people of Abazon. Sam orders that: 

But whatever you do, make sure that nothing about 
petitions gets into the papers.  I don’t want to see any talk 
of complaints and petitions in the press. This is a 
goodwill visit pure and simple (p. 18). 
 
 

Professor Okong’s response reflects the flattery, deceit and sycophancy. The 

response is meant to incite Sam against the Abazon people: 

Exactly. A reconciliation overture from Your 
Excellency’s erstwhile rebellious subjects (p. 18). 
‘No no no! I don’t want to rub that in. Let’s leave well 
alone’ 
‘But Your Excellency, you are too generous. Too 
generous by half! Why does every bad thing in this 
country start in Abazon Province? The rebellion was 
there…And now they have the audacity to write to Your 
Excellency to visit their province and before you can 
even reply to their invitation they carry their nonsense 
come your house. I think Your Excellency that you are 
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being too generous. Too generous by half, I am sorry to 
say’ (p. 18). 
 
 

What the above narratives reveal is that Professor Okong wants Sam to use 

maximum force to suppress the latest act of “rebellion” of the Abazon people. He 

regards Sam as being generous for not doing so. Okong describes the protest as 

“nonsense” to show that it cannot be justified since Sam is serving the people well. 

Okong like the Abazon people is a follower, the difference is that he is in the 

government. Being in the government, one expects him to empathize with his 

comrades outside the government. But he acts against the people to prove his loyalty 

to Sam. To clamp down on innocent protesters as Okong suggests, amounts to 

instigating the leader against the people. What indicates that Sam accepts Professor 

Okong’s prescription of iron rule is the arrest of the leaders of the Abazon protesters. 

According to a Radio announcement: 

… six men from Abazon who were involved in a recent 
illegal march on the Presidential palace without police 
permit as required by decree had been arrested. And (in 
the same development) the office of the Director of SRC 
had informed the Crime correspondent of KTC that the 
six men who had made useful statements were being held 
in BSMP (p. 151).  
  

  
The arrest shows how the followers themselves as seen in the action of Professor 

Okong contribute to leadership failure. The arrest of innocent protesters is nothing 

but a failure of leadership.  

 

4.4.3.3 Complacency of Followers  

The actions of the ordinary people to willingly accept the overlord of the leaders also 

contribute to failure of leadership. Followers such as the taxi drivers who offer 

apology to “Big men” (P. 137) for no offence contribute to leadership failure as 
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leaders like Sam feel emboldened to trample on their rights, the traders at Gegele 

market who laugh at their own docility instead of challenging a soldier who almost 

kills one of them are encouraging leadership failure through their actions. Such 

postures according to Ibironke (2001) “shows a rigidly “unclear and reactionary” 

political sensibility on the side of the people, which gives the military hegemony a 

free hand to operate” (p. 80) convinced that the people would not protest. In addition, 

“Workers whose national president at last year’s All-Africa Congress refused to 

leave his hotel room until an official Peugeot 504 assigned to him was replaced with 

a Mercedes” (p. 157) contribute to leadership failure since the workers crave for the 

ostentatious life style of the leader and so would not criticize it (p. 157). Such actions 

prevent the leader from serving the people and a leader who does not serve the 

people has failed. 

 

4.4.4 Summary 

The present researcher considers it appropriate to conclude this chapter by asserting 

that the findings of this study have revealed a fundamental preoccupation of 

Achebe’s works which past studies failed to acknowledge, which is failure of 

followership as the major concern of Achebe in his novels. Past studies only 

identified failure of leadership as the major concern of Achebe in his novels 

(Agrawal 2015, Carroll 1980; Kehinde 2008; Killam 1982; Nnolim 2011; Nwabgara 

2010; Ojinmah 1991; Saikia 2015). The findings of the present study differ. The 

findings reveal that the concern of Achebe is to show how the followers have failed. 

For example, the treatment of the power relation between the leaders and the 

followers in A Man of the People reveal that the followers endorse the way the 

leaders conduct the affairs of Bori even when it is clear that the leaders abuse their 



286 
 

power. Though some followers in Anthills of the Savannah also adopt the same 

disposition, it should be stressed that followers in A Man of the people are the most 

guilty as they support the leaders in their corrupt practices. In this novel, the poor 

people and the intellectuals that one expects would protest and challenge the abuses 

of those at the helm of affairs stand in solidarity with them and encourage them. 

Achebe presents the followers as docile, complacent, sycophantic, ignorant, cynical 

and collaborative. To them the leader can never do wrong. This is a spectacular 

failure of followership and this is what the present study found to be the 

preoccupation of Achebe in A Man of the People. Past studies do not see this. This 

may be due to their stereo-typed mindsets that in the post-colonial nations of Africa 

it is the leader and not the followers that control power forgetting that the followers 

equally have certain powers at their disposal. The present study found that majority 

of the followers in A Man of the people do not challenge abuse of power. By not 

calling the leaders to order with their powers, the followers have failed. Therefore, 

the present study does not find people’s power in A Man of the People. Rather than 

use their power to check the excesses of the leaders, the people use the power to 

support them. There cannot be people’s power where followers fail to challenge the 

excesses of the leaders. 

 

 However, in Arrow of God where Achebe portrays dynamic followers, the followers, 

through their actions, change the status quo at the end of the story as Christianity 

displaces Ulu and his Priest, Ezeulu. There is mass defection of the people of 

Umuaro to the Christian religion to protest against an unyielding leader who forgets 

the derivative source of his power. The fact that the people exercised their power to 
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change the status quo at the end of the novel depicts the triumph of people’s power in 

this work. 

 

As for Anthills of the Savannah, the present researcher discovers that it has not 

occurred to a large segment of the intellectual and research community that Achebe 

has dealt with the question of finding a suitable form of government for independent 

African nations in the circumstance where both democracy and military dictatorship 

have failed the people. The findings of the present study show that rather than 

people’s power, this is the major concern of Achebe in Anthills of the Savannah. In 

this novel, Achebe debates what would be the fate of Africa if power is in the hands 

of the people. Through Ikem’s lectures, Achebe shows that the people (students, 

workers, labour) do not deserve to exclusively hold power since they would abuse it 

just like the civilian and military leaders have done. He therefore recommends a 

reform that would bring forth a form of democratic government that would not be 

dominated by any class of people with prominent roles given to women. This is the 

concern of Achebe in Anthills of the savannah.   
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CHAPTER FIVE 
 SUMMARY, CONCLUSIONS, IMPLICATIONS AND 
RECOMMENDATIONS FOR FUTURE RESEARCH 

5.1 Introduction 

This chapter summarises the focus of the research, discusses the conclusions derived 

from the findings, highlights the implications of the study and proffers 

recommendations for future research on the novels of Achebe under study. It also 

discusses the limitations of the study. 

 

5.2 Summary 

The purpose of this study was to examine the ways in which Achebe portrays 

followers and their powers in A Man of the People, Arrow of God and Anthills of the 

Savannah from the post-colonial period, identify the typologies of followership and 

show how the actions of the followers contributed to leadership failure. In order to do 

this, the following research objectives guided the study: (1) To describe how Achebe 

portrays the followers and their powers in A Man of the People, Arrow of God and 

Anthills of the Savannah from the post-colonial period and to explain why the 

followers are portrayed in such manner (2) To identify the typologies of followership 

in A man of the People, Arrow of God and Anthills of the Savannah and (3) To show 

how the followers’ actions contributed to leadership failure in Chinua Achebe’s 

Arrow of God, A Man of the People and Anthills of the Savannah. 

 

Before the present study, most research works on the novels of Achebe focused on 

leadership and how leaders in these novels have failed the people. The present 

research shifted focus from the predominant study of leadership to followership and 

explored the powers of the followers and the ways they have contributed to the 
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failure of the leaders. In addition, the researcher felt that to solely blame the leaders 

for the problem of the societies as most past studies (Agrawal 2015, Nnolim 2011; 

Nwafor-Orizu 2011) have done is a way of asserting that it is only the leaders that 

have all the powers, it presupposes that the followers have no powers at their 

disposal. This is not only a disservice to scholarship, it is an incomplete study of 

Achebe’s novels. Therefore, by looking at followers and their powers, this study has 

not only added to the body of knowledge on Achebe’s works, but has made research 

on his novels to be holistic and balanced. 

 

The study employed qualitative approach which provided the researcher with 

multiple ways of interpreting events and realities in the novels. The philosophical 

assumption of the study, the research questions and objectives influenced the choice 

of qualitative approach. The data were from the three selected novels of Achebe and 

the research objectives were analyzed through literary analysis. 

 

The analysis revealed the findings of this study. Research objective one was about 

how Achebe portrayed followers and their powers in the selected novels from the 

post-colonial period and why he portrayed them in that manner. In A Man of the 

People, the study found that Achebe portrayed followers as docile, ignorant, 

collaborative, gullible, and complicit. Rather than exercise their own powers, the 

followers endorsed the powers of the leaders, they preferred mediocre leadership and 

like the leaders were more interested in material gains over good governance. In 

addition, the elite followers such as Odili and Maxwell collaborated with the corrupt 

political leaders while at the same time fighting them. They also showed their lust for 

the life of luxury and ostentation of the leaders which indicated that they could turn 
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into another Chief Nanga if they attained power. The study also found that the press 

that was supposed to expose the vices of the leaders collaborated with them for 

material benefits. The press became a manipulative institution at the beck and call of 

the leaders. 

  

The major finding of the study is the failure of followership. The study found that the 

major thematic concern of Achebe in this novel is the failure of the followers. This 

key finding matters because it has disputed the claims of previous studies (Macheka 

2014, Machila 1981; Nnenna 2014) that failure of leadership was the major concern 

of Achebe in A Man of the People.  Suffice to say that the present researcher also 

shared this view before this study was conducted. With this study, such a conclusion 

about the novel has been challenged. For the people of any post-colonial African 

nation to allow themselves to be exploited and abused by the leaders the way it was 

done in Bori means that the followers have failed. The type of cynicism, helplessness 

and tolerance for abuse of power displayed by the followers support this claim.  

  

In Arrow of God, the study found that Achebe portrayed followers and their powers 

in a complex manner. At one level, the followers were submissive to the powers of 

the leaders while at another level, they showed rebellion and desire for change. 

Achebe portrayed dynamic followers who used their powers to support the leaders 

when it was justifiable but used the same powers to challenge and resist abuse of 

power whenever the need arose. This depicted followers’ powers of cooperation and 

disobedience. This was a major theme that defined the relationship between the 

leaders and the followers throughout the novel. The study also found that Ezeulu, the 
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spiritual leader of Umuaro was ambivalent in his relationship with his people and the 

colonial administration and this ambivalence precipitated many crisis in Umuaro. 

 The key finding of the study is that unlike in A Man of the People, the followers in 

Arrow of God used their powers to resist abuse of power. They made Ezeulu realize 

that since the derivative source of his power was from them, they had a say on how 

that power should be used. But Ezeulu thought and acted otherwise which made the 

followers to revolt against him by abandoning Ulu their god and embraced another 

god. Therefore, in the power relation between Umuaro people and Ezeulu, their 

leader, the study found that the people successfully challenged Ezeulu’s power which 

resulted in a change of the status quo. The agitations of the people led to the 

displacement of Ulu and its Chief Priest. In this sense, the powers of the people 

prevailed. But in the sense that the people embraced Christianity as an alternative to 

Ulu, Glenn (1985) had argued that it was not the power of the people that prevailed 

but that of colonial power. 

 

Anthills of the Savannah presented the most fascinating treatment of power by 

Achebe. This is because apart from the theme of followers and their powers, apart 

from the concern about leadership failure, apart from the treatment of the theme of 

military dictatorship in post-colonial Africa which were all reflected in the novel, the 

study found that the greatest concern of Achebe was the search for a suitable form of 

government for post-colonial African nations. Against the backdrop that A Man of 

the People is about the conduct of both the leaders and the followers in a post-

colonial African nation under democratic dispensation, the incursion of the military 

into the political landscape of Africa which Achebe proferred as the deus ex-machina 

at the end of the novel is subjected to critical examination in Anthills. This is to 
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determine its suitability as an alternative form of power. The study found that 

Achebe showed his disillusionment with military rule and that abuse of power by 

Sam, the military leader, surpassed that of the civilian leaders in A Man of the 

People. The findings revealed that Sam exhibited absolute powers and the Elites 

followers were weak, submissive, deceitful, and sycophantic. They lacked the 

courage to challenge misuse of power. The study also revealed that the poor 

suffering followers such as the people of Abazon who initially displayed defiance to 

abuse of power were cowed to submission with the draconian policies of the military 

government. At another level, the study found that poor followers such as the taxi 

drivers, have been conditioned by the state to believe that it was the right of the 

leader to lord it over them. 

 

The key finding of the study was that through his alter ego, Ikem, Achebe certified 

military rule as unsuitable for post-colonial African state but rather than project 

people’s power as the desired alternative, he subjected it to critical appraisal. What 

emerged at the end of the appraisal was the rejection of ‘the dictatorship of the 

proletariat’ (p. 160) when Ikem told his audience at the University of Bassa that he 

would not subject himself to the government of the workers and the students. This 

was a pronouncement that depicted Achebe’s abhorrence of people’s power. What 

the study found instead is that Achebe advocated for a reform of the power structure 

in a way that is either revolutionary or conservative. He advocated for a manner of 

reform of power that is built around society’s existing core values. He believed that 

to change the system totally portends disaster. This was what Ikem conveyed in one 

of his lectures at the university that the most that could be done with a problematic 

individual psyche was to reform it. Rather than a portrayal of the power of the 
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people, the study found that the concern of Chinua Achebe in Anthills of the 

Savannah was how post-colonial African nations could evolve a form of power that 

incorporates the multi-class, multi-ethnic, multi-religeous and the various socio-

economic stratifications of the society. 

 

Research objective two dealt with the typologies of followership in the selected 

novels. The study applied Paulo Freire (1970) theory of The pedagogy of the 

oppressed to classify the followers into objects or subjects based on the way they 

exercised powers and related with the leaders. The study found that the bulk of the 

followers in A Man of the People were objects who were manipulated and submerged 

by the leaders. Only few elites such as Maxwell and Odili acted like subjects who 

sometimes resisted the manipulation of the political leaders. 

 

In Arrow of God, the followers acted as subjects who were conscious of their power 

and indeed used it to challenge abuse of power. They proved themselves to be 

followers of substance who resisted being taken for granted by the leaders.  

 

Followers in Anthills of the Savannah were classified into both objects and subjects. 

The conduct of members of Sam’s cabinet made them to be objects that were 

subservient and being manipulated by the Head of State, while the conduct of the 

people of Abazon, the defiant activism of Ikem, Beatrice and later Chris made them 

to be active subjects who used their power for the good of the society. 

 

Research objective three focused on how the followers’ actions contributed to 

leadership failure in the selected novels. In A Man of the People, it emerged from the 
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findings that the eye-service syndrome of the followers, their blind support for the 

political leaders in spite of the glaring acts of abuse of power, their endorsement of 

corruption, their weakling display of helplessness when what was required was 

decisive actions were the various ways the followers contributed to leadership 

failure. 

 

 In Arrow of God, conferring absolute power on Ezeulu, followers’ inadequate 

punitive action when Ezeulu’s son violated the custom of Umuaro by imprisoning 

the Royal python, their tolerance of Ezeulu’s ambivalence and romance with foreign 

norms were some of the ways the followers contributed to leadership failure. In 

Anthills of the Savannah, the study found that the followers contributed to failure of 

leadership through cowardly behaviour of members of Sam’s Cabinet, the same 

Cabinet’s sycophantic attitudes and the complancency of the poor people who 

willingly accepted and encouraged the overlord of the leaders. 

 

5.3 Implications 

 The findings of the present study have implications for followership research which 

could facilitate a new perspective of studying Achebe’s novels. This new perspective 

broadens the lens with which Achebe’s works can be explored. 

 

5.3.1 Implications for Followership Research 

One major implication of this study is that it has established Achebe’s concern about 

followership and showed that Achebe’s novels can also be studied from the 

perspective of followership. This implies that beyond the failure of leadership which 

has been the concern of previous studies (Ali 2013, Machila 1981; Leo 2011) 
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Achebe’s works also focus on failure of followership. The study shows that leaders 

such as Okonkwo, Ezeulu, Chief Nanga and Sam failed because followers 

contributed substantially to the failure. What this implies is that the long-standing 

stereo-typing of Achebe’s novels as solely a discourse of leadership failure is 

challenged. The present researcher recalls that what his High School teacher 

emphasized when he taught Achebe’s Things Fall Apart was the exploits of the hero, 

Okonkwo. Not much was said about the exploits of ordinary villagers, the followers, 

who either complimented or opposed Okonkwo’s attitude to colonialism. Because 

they are followers, the teacher marginalized them and thus presented them as 

insignificant. What this implies is that with the present study, attention would now be 

paid to the followers as well.  

 

In addition, the present study implies that a much more critical examination of 

Achebe’s novels would reveal that the novelist’s thematic preoccupation is failure of 

followership as well and that literary works can be interpreted beyond the 

imagination of even the writers. This means that the frontier of research on Achebe’s 

novels are elastic and that more unexplored areas that need to be researched still 

abound. 

 

Finally, the application of Homi Bhabha’s theory which is widely associated with 

leadership in post-colonial discourse to the present study implies that it can equally 

be applied in the study of followership. The use of the theory to study people’s 

power in Achebe’s novels is a significant deviation from the norm and this has 

allowed for in-dept exploration of Achebe’s Arrow of God, A Man of the People and 

Anthills of the Savannah from the point of view of followership. 
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5.4 Conclusions 

 Based on the findings of the study, a few conclusions can be reached. The three 

novels were concerned with the subject of power in post-colonial Africa and 

examined the power relation between the leaders and the followers. The common 

themes were abuse of power by the leaders, corruption, ignorance and gullibility of 

followers, elite’s betrayal and collaboration and continued presence of vestiges of 

colonialism in the continent even after independence. Mimicry has been found to be 

prevalent in the three novels as post-colonial leaders such as Chief Nanga and Sam 

mimic the erstwhile colonial leaders and they turned mimicry into an art of 

government. Achebe presented fictional independent African states that were still 

dependent on the West. 

 

It could also be concluded that failure of followership was the primary concern of 

Achebe in A Man of the People. The discourse of power relation in the text exposed 

the people (the followers) as incapable of using their power to check the excesses of 

the leaders. Achebe presented tolerance of abuse of power as a major malaise of 

Africa and as an attestation to the grand failure of followership. This attitude 

contrasts sharply with the attitude of the followers in Arrow of God who continually 

resisted abuse of power. In Anthills of the Savannah, there is the presence of both 

docile and rebellious followers. 

 

 It can be concluded that Achebe has always made the power of the ordinary people 

his concern in all his novels. This is a conclusion that past studies have overlooked. It 

is clear that he mocks the people for not using their power in A Man of the People. 

He satirizes their endorsement of the powers of the political leaders, he laughs at 
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them for their gullible hero-worshipping of corrupt politicians. The military take-

over of power at the end of the novel was more of an indictment of the collaborative 

followers than a vote of no confidence on the leaders. This is a fresh revelation that 

could serve as a subject of debate for future studies.  

  

The treatment of power relation in Arrow of God and Anthills of the Savannah also 

makes the power of the ordinary people its fulcrum. Umuaro people proved to 

Ezeulu, their Chief Priest, that there was a limit to his power and that supreme power 

over Ulu belonged to them. The tragedy of Ezeulu stemmed from his belief that he 

had absolute power over Umuaro. It was when the people abandoned him and Ulu 

that he thought otherwise. This showed the concern of Achebe with the power of the 

ordinary people. Achebe advocated the reform of the power structure in Anthills 

because he wanted a situation where the interest of the ordinary people would also be 

taken care of.  Sam’s government failed because he did not think much of the powers 

of the people. He imprisoned the leaders of the Abazon protesters because of the 

contempt he has for the people’s power of protest. The state murdered Ikem because 

the Head of State considered his lectures at the university as empowering. Achebe 

made Beatrice a source of female power against bad governance to strengthen the 

power of the people. All these manifestations reinforced the conclusion that 

Achebe’s major concern in all his novels was the power of the ordinary people and 

how they used it. Future research may want to contest this conclusion. 

 

The ambivalent nature of the political and spiritual leaders in the novels attested to 

the finding that African leaders still copy the socio-economic and political templates 

of the West even after independence. In Anthills, Sam did not hide his preference for 
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the foibles of Europe and went to all extent to comform with the economic policies 

dictated by the West. His reception of the American journalist attested to this claim. 

The Nangas and Kokos also patronized foreign values and Chief Nanga openly 

expressed his preference for white professionals than his fellow black men. Major 

construction works were awarded to expartriates at the expense of the local 

professionals and the government’s link with the ‘British Amalgamated’ was an open 

secret. Nanga savoured an award of Honourary Doctorate Degree from an Amarican 

University and Chief Koko only drank imported tea. To him the local brew is 

‘poison’. It can be concluded that Bhabha’s mimicry found ample expression in the 

novels. 

 

It was clear, based on the findings that Achebe did not present the elites as an 

alternative to the present crop of political leaders. In A Man of the People the elites 

were substantially guilty of what they criticized. Odili, for example, collaborated 

with Chief Nanga in sex excapades and debauchery. Max accepted bribe from Chief 

Koko, the same opponent he wanted to replace in the national elections. The elites 

were equally desirous of the ostentatious life style of the leaders and just as the 

Nanga’s government romanced with the West, the new political party formed by the 

elites to unseat the reigning government equally fraternized with Europe for funding 

and other logistic supports. Odili also took money from the accounts of his party to 

pay the dowry of Edna, his new wife who happened to be Nanga’s former betrothed 

fiance. These acts depicted a cycle of corruption on the part of both the political 

leaders and those struggling to replace them. In Anthills, the bulk of the elites 

behaved as lackeys and boot-lickers that only feathered the interest of the leader. 

Rather than challenge abuse of power, they withdrew into their hole. They 
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encouraged Sam to trample on the rights of the common people and endorsed his 

desire to rule for ever. The only exceptions were Ikem, Chris and Beatrice who stood 

by the common people to challenge abuse of power. 

 

Finally, the post-coloniality of the novels is not in doubt as the study found that 

Achebe discussed major concerns of post-colonial literature in these texts. The 

objectives of this study were also achieved with the examination of the ways Achebe 

portrayed followers and their powers, the typologies of followership in the novels 

and how followers’ actions contributed to leadership failure. 

 

5.5 Recommendations for Future Research 

 The findings of this study have revealed that there are some salient issues discussed 

by Achebe that require either further research or fresh research altogether. This 

would serve as an opportunity to ascertain the veracity of the findings of the present 

research and determine whether they can stand the test of time. 

 

Based on this, the researcher recommends that studies be conducted to ascertain the 

truth of Achebe’s fiction. A work of fiction would remain a fiction no matter how 

supposedly real is its imitation of reality. For example, the present study finds failure 

of followership as being the major concern of Achebe in A Man of the People and the 

followers were portrayed as docile, gullible, collaborative, helpless and unwilling to 

use their power and always eager to endorse corruption and abuse of power. The 

question this raises is whether this is a true reflection of followership behavior in a 

post-colonial African nation. To ascertain the truth or otherwise of this fictional 

presentation of followership, the study recommends a practical or field research that 



300 
 

makes use of observation and interview of followers as research instruments in a 

country such as Nigeria which is supposedly the fictional Bori in the novel. The 

findings of such study may reveal whether the followers behave as Achebe portrays 

them or they have moved on. 

 

In addition, the researcher recommends that a similar study be conducted to find out 

who, between the leaders and the followers, are the problem of a typical African 

nation and then triangulate the findings with what is portrayed in Achebe’s fiction. 

Both leaders and followers should be interviwed for this purpose.  

 

The researcher also recommends that more studies be conducted on Achebe’s 

changing perception of the role of women in African societies based on the backdrop 

that he gives women prominent role in Anthills of the Savannah and presents 

Beatrice as the sole survivor of Sam’s brutal dictatorship. Prior to Achebe’s heroic 

portrayal of Beatrice as the mediator of rampaging power in Anthills, the general 

consensus is that he has grossly marginalized women in his previous works. The 

research community would be interested in what informs Achebe’s revolutionary 

shift and the edification of the womenfolk into a pathfinder in his last novel and how 

effective this has been. 

 

 It is recommended that practical studies be conducted on the value and relevance of 

Achebe’s fiction to African leaders and followers. Achebe discusses the problems of 

both the fictional leaders and the followers in post-colonial Africa in his novels 

because he wished the real leaders and followers learned from them and make 

amends. Studies should be conducted to find out whether both leaders and followers 
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read Achebe’s novels in the first place. Conceded that the literacy level in Africa 

may constrain many followers from reading the novels, but there is no African leader 

that is not literate enough to read Achebe’s novels. Do they read them? If they do, 

how has the message impacted on their leadership? If they do not, it implies that 

there is no way Achebe’s works would have impacted on them. Could this then mean 

the futility of Achebe’s fiction? These are questions such studies would provide 

answers for. Teachers of literature in Africa should ask their students to undertake 

such studies. 

 

Finally, Achebe discloses in Anthills of the Savannah that only the story continues 

beyond the war and the warrior and that the story outlives the sound of war drums 

and the exploits of brave fighters. He says that the story is the people’s escort and 

that without it, the people are blind.  Achebe says that as the blind man does not own 

his escort, so the people do not own the story. Rather it is the story that owns the 

people and directs them. This is Achebe’s way of stressing the importance and power 

of knowledge and the role of intellectuals and writers in shaping followership.  Based 

on this disclosure, the researcher recommends a study on African intellectuals and 

their vision for followership in Achebe’s novels. 

 

5.6 Limitations of Study  

The major limitation of the present study is getting relevant literature for the work. 

This is because the study focused on followership and very few reseach have been 

conducted on followership generally. The problem is compounded by the fact that 

past studies on the novels of Achebe focused more on leadership than followership. 
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The researcher, therefore, spent a lot of time looking for literature that could help the 

study. More often than not, the search for relevant literature were fruitless.   

Another limitation has to do with the theory. The application of Homi Bhabha’s 

(1994) theory for the present study poses a difficult challenge of its own. Because of 

the complex nature of the theory, only few literary researchers have applied it in their 

studies. More specifically, very few researchers have applied it in the study of 

Achebe’s novels. The choice of the theory by the present study means there are few 

models that could be used as a guide. 

 

Finally, the findings of the present study are based on the data obtained from three 

novels of Achebe which are works of fiction.  It is a qualitative research that used 

documents as the instrument for its data. Therefore, a study on similar research topic 

which employs a different research instrument such as interview of real people rather 

than dealing with fictional characters may come up with different findings.  
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APPENDIX A: LIST OF CHARACTERS 

 
NOVELS 

Role A Man of the people Arrow of God  Anthills of 
the Savannah 

Leaders Prime Minister 
Chief Nanga 
Chief Koko 
Dr Makinde 
 

Ezeulu (Chief Priest) 
Winterbotton 
Clark 
Wright 

Sam 
 

Followers Odili 
Max 
Eunice 
Nwege 
Josiah 
Hunters 
Women dancers 
Edna 
Elzie 
Odili’s father 
Edna’s father 
Edna’s mother 
Cook 
Village men and 
women 

Nwaka 
Ezidimili 
Akuebue 
Ogbuefi Ofoka 
Udeozo 
Obika 
Nweke Ukpaka 
Oduche 
Nwodika’s son 
Court Clerk 
Ngoye 
Fine counry 
Nnachuckwu 
Umuaro elders 
Village men and 
women 

Cabinet 
members 
Chris 
Ikem 
Mad Medico 
The old man 
Beatrice 
Elewa 
Agatha 
Traders 
Soldier 
Police man 
Tax drivers 
Elewa’s uncle 
Emmanuel 
Students 
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