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Postcolonial literary studies have long explored how colonized
subjects reclaim cultural identity and agency in response to imperial
domination. However, although many formerly colonized nations
have achieved political independence, the legacy of colonial
knowledge and cultural domination continues to shape identities,
institutions, and worldviews. Most previous studies on Things Fail
Apart tend to focus on the impact of colonialism or political resistance
but have not systematically examined how Fanon's framework can be
applied to analyze the process of cultural decolonization through the
recovery of Igbo social structures, language, spatial values, and
collective identity as forms of epls‘remlc resistance. Drawing on Frantz
Fanon'’s theory of cultural decolonization, the analysis highlights how
Achebe’s narrative resists colonial discourse by restoring indigenous

Chinua Achebe epistemologies and reasserting communal identity. This study

Things Fall Apart addresses the ongoing condition in Igbo society by offering a
Fanonian reading of Chinua Achebe’s Things Fall Apart, focusing on
the enduring impact of colonialism on the social structures, traditional
values, and identity formations within this society.

I. Introduction

Literature has long served as a mirror reflecting the complexity and diversity of human
experience. Through literary works, individuals not only express emotions and thoughts but also
construct, question, and reinterpret the social and cultural realities in which they live. Edward Said
argues that literature is a historical product shaped by individuals who are directly involved in the
social, political, and cultural dynamics of their time [1]. Consequently, it is not surprising that many
literary texts contain sharp critiques of social inequality, including the enduring legacy of
colonialism.

Colonialism and imperialism are not merely political and economic systems of the past.
Their legacies continue to permeate postcolonial societies in the form of structural inequalities.
Economic disparity, identity conflict, cultural domination, and the erosion of local values and
customs represent persistent forms of colonial residue that are not easily erased. Colonialism not only
seized natural and human resources but also imposed new value systems that devalued local cultures
and replaced them with Westem ideals. These enduring colonial structures remain a significant
challenge for many formerly colonized communities, including the /gho society in Nigeria.

In this context, Chinua Achebe’s Things Fall Apart emerges as a vital text for study. The
novel not only recounts the downfall of its protagonist, Okonkwo, but also provides a literary account
of the cultural collision between the Jgho people and British colonial forces. Achebe structures the
narrative in three parts: the precolonial state of Igho society, the transitional period during the early
stages of colonization, and the eventual disintegration of traditional systems under colonial pressure.
Through this structure, Things Fall Apart portrays not only the direct consequences of colonialism
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but also the local efforts to preserve cultural identity and values, a process that can be seen as cultural
decolonization.

Numerous scholars have examined Chinua Achebe’s Things Fall Apart through postcolonial
lenses, particularly focusing on the impact of colonialism on Igho society. Rajendra Prasad
Chapagaee [2] highlights the novel’s role as narrative resistance but lacks analytical depth, failing to
critically engage with the divergent theories of Fanon, Said, and Bhabha. His argument on cultural
erosion is underdeveloped, with limited textual evidence and insufficient narrative analysis. In
contrast, this study identifies six interlinked aspects of cultural erosion, structural disintegration,
leadership displacement, language loss, individualism, identity crisis, and internalized stigma,
framed within the “colonial situation™ of the novel, offering a more layered analysis.

Goksen Aras [3] focuses on colonial ideology and missionary influence but overlooks how
institutions like the church and school facilitate linguistic and epistemic erosion. This study contends
that these colonial structures not only impose new social hierarchies but also displace the Igho mother
tongue and communal spiritual practices, reshaping identity through language and belief systems.
Unlike Aras’s ideological framing, this research adopts a Fanonian perspective on cultural
decolonization, emphasizing not just colonial impact but indigenous resistance. Achebe’s narrative
reclaims African subjectivity through oral tradition, communal structures like the egwugwu, and
collective memory, positioning literature as a vehicle for cultural survival. Similarly, while Gikgen
Kara [4] praises Achebe’s cultural reconstruction, her analysis lacks detail on the novel’s legal and
social systems. This study fills that gap by examining /gbo institutions such as kinship-based justice
and meritocratic leadership, arguing that these structures form the backbone of Achebe’s cultural
vision. Methodologically, it departs from Kara’s reliance on Said’s Orientalism, turning instead to
Fanon’s more radical framework of cultural reassertion. Shokhan Abdulkarim Omer [5] describes
colonial destruction but does not explore indigenous resistance. This study advances beyond
descriptive critique to analyze Achebe’s narrative strategies, symbolism, oral forms, and indigenous
epistemologies, as tools for reclaiming cultural authority. While many studies address colonial
impact, few fully engage with cultural decolonization. Aminur Rashid [6] highlights Okonkwo’s
identity crisis but neglects the communal mechanisms of resistance rooted in oral tradition.
Abdulgawi A. S. Altobai [7] explores linguistic resistance but overlooks broader cultural systems.
Adina Campu [8] reads Achebe’s syncretism as an aesthetic, missing its ideological challenge to
Western epistemes.

This research addresses these gaps by applying Fanon’s concept of cultural decolonization
to show how Things Fall Apart functions not just as a chronicle of collapse, but as a counter-
discursive project reclaiming indigenous values, institutions, and identity. Achebe emerges not only
as a novelist but as a cultural agent committed to restoring the dignity of the colonized people.

Theoretically, this study adopts a postcolonial approach with a focus on Frantz Fanon's
concept of cultural decolonization. For Fanon [9], decolonization is not only the physical expulsion
of colonial powers but also a profound transformation of consciousness, dismantling the cultural,
ideological, and psychological structures inherited from colonialism. Accordingly, this study
explores how Things Fall Apart articulates cultural decolonization through its narrative, characters,
and symbolic resistance to colonial discourse.

While postcolonial studies have developed extensively as an academic field, there remains a
gap in Indonesian literary scholarship that specifically addresses cultural decolonization in the African
context through literature. Most academic literature tends to focus on colonialism within local
contexts. Therefore, this study also seeks to broaden the intellectual horizons of Indonesian students
and researchers by highlighting the importance of understanding cross-cultural decolonization
processes as part of global solidarity against hegemonic forces. Academically, this study aims to
examine how Things Fall Apart narratively and symbolically represents the process of cultural
decolonization providing a valuable point of reference for postcolonial discourse, as theorized by
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Frantz Fanon, through its strategies of resisting colonial power by reclaiming indigenous values, social
structures, language, and collective identity ofthe Igbo people.

I1. Method

This study employs a descriptive qualitative approach to examine how Things Fall Apart
represents colonial impact and cultural resistance. As Moleong [10] suggests, this method captures
complex behaviors, motivations, and cultural representations. The primary data source is Achebe’s
Things Fall Apart (1994 Anchor Books edition, 209 pages). Data consists of narrative passages,
dialogues, characterization, and symbolic structures, which are treated as units of analysis. The
researcher conducted close reading and manual annotation using categorization sheets to mark textual
instances related to Frantz Fanon’s key concepts, particularly the colonial impact and cultural
decolonization on his book the Wretched of the Earth (1966 Grove Press, English edition, 255 pages).
These categories function as analytical codes to trace how the narrative constructs both colonial
disruption and indigenous resistance. Characterization, setting, plot structure, and figurative language
were used as analytical lenses to interpret meaning within Fanonian frameworks. Supporting
interpretation, secondary sources include journal articles, theoretical texts, and online references
relevant to postcolonial and decolonial theory.

1L Results and Discussion

This section explores how Chinua Achebe’s Things Fall Apart portrays the colonial
experience and the fgho community’s responses. The analysis begins by identifying key elements of
the colonial situation in the novel: the disintegration of traditional hierarchies and leadership, the
erosion of indigenous education and language, the tension between individualism and communalism,
and the resulting identity crisis marked by cultural loss and internalized stigma. These elements show
how colonialism extends beyond physical domination, deeply embedding itself in cultural and
psychological realms.

The discussion then turns to how the novel articulates cultural decolonization through its
characters, symbols, and reaffirmation of local values. Achebe “decolonizes” his narrative by
reimagining /gho leadership structures, framing the obi (hut) as a central social space, reclaiming
oral traditions and indigenous language as forms of resistance, and reasserting communal identity as
a counterbalance to Western individualism, forming a literary movement that bridges fiction and
cultural freedom.

A. Colonial Impact on Igho Society

Colonialism had a profound and far-reaching impact on the Igho society as depicted in
Things Fall Apart. The arrival of the British fundamentally altered the traditional structures that had
governed Igho life for generations. These changes were not only limited to political control but
extended deeply into cultural landscape. Achebe illustrates how the British systematically dismantled
existing institutions, imposed foreign values, and disrupted the sense of identity among the [gho
people. This section explores three major areas of colonial impact: social structure change, the
decline of traditional values, and the crisis of identity.

1. Disruption of Social and Political Structures

In Things Fall Apart, Achebe illustrates how the previously harmonious, community-based
social order of the Igho is destabilized by colonialism. Before British intervention, Igho society
maintained an organized, decentralized social system where power was distributed among elders,
titled men, and traditional institutions such as the egwugwu. Social life was guided by communal
values, reverence for ancestors, customary law, and inter-clan cooperation. Events such as the Week
of Peace exemplify the emphasis on social harmony and adherence to cultural norms: “No work was
done during the Week of Peace... Even the oldest men could only remember one or two other

 oo——
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occasions somewhere in the dim past™ [11]. When such norms were violated, the collective response
underscored the strength of customary ethics in maintaining societal stability.

This stability, however, began to erode with the introduction of a centralized colonial
administration that not only ignored but actively displaced traditional structures. Colonial authorities
installed “warrant chiefs”, whose authority lacked ancestral legitimacy. Achebe clearly conveys this
disruption: “He has put a knife on the things that held us together and we have fallen apart™
Institutions like the customary court and egwugwu lost their authority with the establishment of
colonial legal systems that upheld Western law and protected Christian converts: “It was said that
they had built a place of judgment in Umuofia to protect the followers of their religion...” [11].

One of the comerstones of fgho society was its indigenous justice system. The egwugwu,
representing the nine villages, served as judges who resolved conflicts based on consensus and
ancestral spirituality. In the case of Uzowulu, the egwugwu deliver a fair and unbiased judgment:
“Our duty is not to blame this man or to praise that, but to settle the dispute” [11]. Yet this institution
lost its authority with the imposition of colonial legal mechanisms, thereby undermining community-
based justice that had long sustained the social order.

Economic structures also underwent transformation. Before colonialism, wealth in Igho
society was measured not by material possessions but by social contributions and personal
achievement. Social status was earned through hard work, courage, and community involvement.
This is exemplified in Okonkwo’s rise from poverty to prominence: “His fame rested on solid
personal achievements...”. Even social gatherings, such as the one described by Obierika, were
intended to strengthen kinship bonds rather than to display material wealth: “We come together
because it is good for kinsmen to do so” [11].

Colonialism introduced an individualistic economic model oriented towards profit
accumulation, which replaced communal values. The establishment of colonial trading posts and the
sudden increase in the value of commodities like palm oil radically shifted the community’s
economic foundation: “For the first time palm-oil and kernel became things of great price...” [11].
This transition disrupted the egalitarian nature of /gho society, those who adapted quickly to the
colonial economy prospered, while those who clung to traditional systems fell behind, resulting in
emerging class divisions and social stratification.

Colonial capitalism also altered perceptions of wealth. Traditionally, wealth was measured
by the number of wives, children, and one's contributions to society, not material accumulation.
Nwakibie, a wealthy man, lends yams to Okonkwo based on the latter’s integrity and social
responsibility: “I can trust you... I shall give you twice four hundred yams™ [11]. These values,
however, were gradually supplanted by colonial economic imperatives that promoted competition
and individual accumulation.

Prior to British colonization, fgho leadership was grounded in collective decision-making,
deeply embedded in custom and tradition. Decisions were made through consensus among elders,
village leaders, and spiritual authorities such as the egwugwu, who symbolized ancestral presence.
This decentralized model dispersed authority and fostered communal responsibility for justice and
social harmony. Achebe portrays this system through the respected role of the egwugwu in resolving
disputes. In the domestic violence case involving Uzowulu and his wife, the egwugwu deliver a just
and impartial verdict: “We have heard both sides of the case,” said Evil Forest. “Our duty is not to
blame this man or to praise that, but to settle the dispute™ [11]. This illustrates how traditional
leadership functioned as a social stabilizer and a symbol of cultural continuity.

However, this leadership model was severely disrupted by colonial intervention. The British
colonial administration imposed a centralized, bureaucratic system by appointing “warrant chiefs”,
leaders selected without regard for fgho customary structures. These “warrant chiefs” lacked cultural
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legitimacy, and their presence generated tension within communities deeply rooted in indigenous
norms. Achebe captures this social fracture through Obierika’s lament: “The white man is very clever
... He has puta knife on the things that held us together and we have fallen apart” [11]. This statement
reflects the deep societal rupture caused by colonialism’s replacement of indigenous institutions with
alien structures unfamiliar and unacceptable to the local populace.

The damage caused by this shift in leadership structure was not only administrative but also
psychological and symbolic. Okonkwo, a figure who embodies traditional patriarchal and cultural
values, finds himself adrift in a rapidly changing world that demands compromise with colonial
authority. His despair and disillusionment are poignantly expressed: “He mourned for the clan, which
he saw breaking up and falling apart, and he mourned for the warlike men of Umuofia, who had so
unaccountably become soft like women™ [11]. Okonkwo’s inability to reconcile with this new reality
ultimately leads him to take his own life, a tragic symbol of the collapse of traditional resistance in
the face of colonial dominance.

2. Decline of Indigenous Values and Language

In Things Fall Apart, Chinua Achebe illustrates how the colonial education system,
especially through mission schools, played a crucial role in replacing the /gho language and rituals.
Prior to colonialism, education in fgho society was based on oral tradition: knowledge was passed
down through proverbs, folktales, and everyday social practices. This system not only transmitted
information but also reinforced cultural and spiritual bonds across generations. However, the
introduction of Western education, organized by missionaries, gradually supplanted this system.
English was introduced not only as a tool of communication but also as a symbol of civilization and
progress. Achebe writes: “And so he built a school and a little hospital in Umuofia. He said that the
leaders of the land in the future would be men and women who had learned to read and write™ [11].
Colonial education did not merely provide knowledge; it also served as a means of constructing a
new social order that privileged those educated in Western ways.

A key figure representing the colonial strategy through education is Mr. Brown, the first
missionary accepted in Umuofia. Achebe portrays Mr. Brown as a non-confrontational and
persuasive figure in spreading Christianity and colonial education. He established a school and a
hospital and actively encouraged the community to send their children to school with the promise
that future leaders would be those proficient in reading and writing English: “He said that the leaders
of the land in the future would be men and women who had leamed to read and write” [11]. This
statement reflects how Mr. Brown employed the rhetoric of progress to instill the idea that colonial
education was the sole path to social mobility and power. Although his approach was less coercive
than subsequent missionaries, Mr. Brown still played a significant role in undermining local cultural
authority, as through education and medical services he gradually but effectively opened the way for
the transformation of fgbho values and belief systems.

This transformation resulted in the marginalization of the fgho language in daily life. The
younger generation educated in mission schools began abandoning their mother tongue in favor of
English, even when communicating among themselves. The [gbo language lost its social and spiritual
functions as a communal bond and bearer of identity. This tension is embodied in the conflict
between Okonkwo and his son Nwoye, who starts rejecting his ancestral traditions after joining the
missionary community: “Living fire begets cold, impotent ash™ [11]. Okonkwo views himself as a
symbol of traditional strength and spirit, while Nwoye represents the postcolonial generation severed
from its cultural roots, cold, weak, and disconnected from ancestral heritage.

Moreover, colonial education did not merely displace language but actively attacked the
spiritual beliefs and practices of the /gho people. Mission schools introduced Christian doctrines that
openly repudiated ancestral traditions. In one scene, missionaries denounce local beliefs as idolatry:
“He told them that they worshipped false gods, gods of wood and stone. A deep murmur went through
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the crowd when he said this” [11]. This statement illustrates that colonialism was not a neutral
process but an ideological conquest systematically delegitimizing indigenous faiths to replace them
with Western doctrines.

Achebe also vividly portrays the spiritual clash through the character of Enoch, who kills an
ancestral spirit (egwugwu), triggering chaos in Umuofia: “Enoch had killed an ancestral spirit, and
Umuofia was thrown into confusion™ [11]. The burning of the church by the egwugwu symbolizes
resistance, but the brutal colonial response exemplifies the supremacy of colonial law over
indigenous justice: “The soldiers and the court messengers ... beat them and forced them to pay a
heavy fine” [11]. This marks how colonial law not only suppressed resistance but replaced the
spiritual and legal authority of /gho traditional institutions.

Communalism was the foundational principle of social life in [gho society before the arrival
of colonialism. In Things Fall Apart, Achebe depicts how communal values formed the pillars
supporting social, spiritual, and economic systems. Important decisions were made collectively by
councils of elders, considering the interests of the entire community. Kinship, traditional rituals, and
oral knowledge transmission were primary mechanisms for maintaining social solidarity. Achebe
poetically expresses this dynamic: “It was like the pulsation of its heart. It throbbed in the air, in the
sunshine, and even in the trees, and filled the village with excitement” [11]. This passage underscores
how communal life functioned as an integrated whole, alive with the rhythm of togethemess.

One of the clearest symbols of this communal structure is the egwugwu, spiritual figures
representing ancestors and adjudicating social conflicts. Disputes were not resolved individually but
brought before the community forum for collective decision-making, as seen in the case involving
the sacred python: “It is not our custom to fight for our gods. Let us not presume to do so now ...”
[11]. This system reveals that unilateral actions were viewed as violations of the collective ethical
code of Igho society.

However, with the arrival of colonialism and Christianity, this structure began to weaken.
Missionaries introduced a belief system centered on a personal relationship with God, without
intermediaries such as ancestral spirits or collective rituals. This altered the perception of spirituality
from communal to individualistic. When Nwoye, Okonkwo’s son, decided to abandon his ancestral
faith and convert to Christianity, he symbolically shed the communal identity inherited from his
forebears: “He did not understand. But he was happy to leave his father”. This phenomenon also
occurred with other characters such as Nneka, who left her old beliefs to find refuge in the new faith:
“Nneka saw in the new faith a refuge and decided to join the Christians, leaving behind the rituals of
his people™ [11].

This shift in values caused fragmentation within the social order. The younger generation
embraced a new value system based on individual freedom, contrasting with the elders who upheld
collective traditions. In this context, Christian spirituality opposed the hierarchical Igho system,
which regarded minor gods and ancestors as intermediaries between humans and the supreme God.
Achebe expresses this view through the colonial analogy: “It is the same with God, or Chukwu. He
appoints the smaller gods to help Him because His work is too great for one person™ [11]. This
passage illustrates that in Jgho belief, spiritual power is diffused and community-centered, whereas
Christianity promotes a personal relationship detached from communal ties.

The social implications of this shift are clear. When Okonkwo observes young people,
including his own son, turning away from ancestral values, he not only feels personal loss as a father
but also recognizes the deep fissures fracturing his society. “He mourmned for the clan, which he saw
breaking up and falling apart” [11]. This expression reflects the collective trauma resulting from the
transition from a social system rooted in communal values to one fragmented by individualism.

3. Crisis of Identity and Internalized Inferiority
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Prior to the advent of colonialism, the /gho community in Chinua Achebe’s Things Fall
Apart 1s depicted as a cohesive society with a strong cultural identity rooted in solidarity and
collectivist values. Interpersonal relationships were founded on a shared sense of community and
social responsibility, with every member actively engaged in maintaining social equilibrium through
deliberation and participation in extended family and communal life. However, colonialism gradually
dismantled this social structure, eroding the cultural identity that had long been the foundation of
Igho society.

One crucial aspect of preserving cultural identity was language and communication, serving
as the primary medium for transmitting ancestral values. Achebe emphasizes that “among the Igbho
the art of conversation is regarded very highly, and proverbs are the palm-oil with which words are
caten” [11]. This statement underscores that language was not merely a tool for communication but
a social mechanism that reinforced communal bonds and conveyed ancestral wisdom through
proverbs. The arrival of colonialism and Western education displaced the local language with
English, subtly eroding cultural identity through the marginalization of traditional values.

Moreover, the egalitarian and collective decision-making system of the Igbo, where elders
held customary authority, was disrupted by the introduction of colonial governance. Obierika,
Okonkwo’s friend, observes this drastic change: “It is already too late ... Our own men and our sons
have joined the ranks of the stranger. They have joined his religion, and they help to uphold his
government” [11]. This quote illustrates that colonialism was not merely an external domination but
also an ideological infiltration that fractured society from within, weakening unity and collective
wisdom.

The intemnal conflict representing cultural shift is also vividly portrayed through the
relationship between Okonkwo and his son Nwoye, who embraces Christianity and rejects ancestral
customs. This transformation symbolizes the tension between tradition and colonial modernity: “He
had just sent Okonkwo's son, Nwoye, who was now called Isaac, to the new training college ... But
Okonkwo had driven him away with the threat ...” [11]. Western education, emphasizing
individualism, replaced traditional education oriented around collective values, resulting in a
generation severed from its cultural roots.

Further transformations are evident in the replacement of customary law with authoritarian
and corrupt colonial legal systems, as reflected in court decisions prioritizing personal interests and
loyalty to the colonizers over communal justice: “the white man's court has decided that it should
belong to Nnama's family, who had given much money to the white man's messengers ...” [11]. This
exacerbated social fragmentation and weakened the solidarity that once bound the community.

Additionally, traditional rituals and ceremonies, which had once reinforced collective
identity, were increasingly abandoned as they were deemed incompatible with Christian teachings,
causing the social bonds formed through ritual culture to fade.

The loss of cultural identity induced by colonialism precipitated a deep identity crisis among
the Igho people, fostering widespread feelings of inferiority. The destabilization of traditional values
not only divided the community but also created psychological conditions in which the indigenous
population began to view themselves as inferior to the colonizers. Okonkwo, the central figure in
Things Fall Apart, represents this internal conflict. He struggles to maintain a strong commitment to
Igbo customs, yet the pervasive influence of colonialism engenders acute alienation, culminating in
his tragic suicide, symbolizing the destructive impact of cultural displacement.

Okonkwo’s understanding of masculinity and strength is closely tied to traditional Igbo
values that emphasize strict discipline, hard work, and uncompromising loyalty to custom. He
declares, “I began to fend for myself at an age when most people still suck at their mothers' breasts.
If you give me some yam seeds I shall not fail you™ [11]. However, with the ascendancy of colonial

]
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structures, Okonkwo loses power in a world that no longer honors the principles he upholds. The
emerging authorities, political and religious alike, render Okonkwo’s formerly esteemed identity
obsolete, engendering a profound sense of powerlessness.

Okonkwo’s internal crisis intensifies as many /gho community members adopt colonial
systems as paths toward modernity and progress. Unlike Okonkwo, who tenaciously defends
tradition, the younger generation, including Nwoye, embraces Christianity and new values perceived
as more inclusive. This creates an existential dilemma for Okonkwo and his adherents, where cultural
paradigm shifts provoke tension between preserving identity and accepting change.

Colonial discourse further instils this sense of inferiority through delegitimizing Igbo
customs and culture. This is evident in the dialogue: “Does the white man understand our custom
about land? ... But he says that our customs are bad; and our own brothers who have taken up his
religion also say that our customs are bad” [11]. The replacement of language, rejection of ancestral
religious practices, and dominance of Western law signify a profound transformation that leads the
Igho to perceive their cultural heritage as inferior. Consequently, colonialism governs not only
political and social realms but also constructs a value hierarchy positioning indigenous culture as
subordinate.

Okonkwo himself becomes a metaphor for the destruction wrought by this inferiority
complex. His suicide, contravening /gho norms, represents a rupture between personal identity and
cultural attachment. He cannot survive in a society no longer aligned with the values he venerates,
nor can he assimilate into a new order that diminishes his autonomy.

Ironically, this stigma of inferiority is produced and perpetuated through colonial narratives,
exemplified by the District Commissioner’s dismissive characterization of Okonkwo's suicide as
“interesting reading material” for his book The Pacification of the Primitive Tribes of the Lower
Niger [11]. This attitude demonstrates how colonialism reduces the complexity of indigenous
experiences to a singular narrative that reinforces Western superiority and diminishes the subjectivity
of the colonized. This process is not merely political control but cultural domination shaping
worldviews about colonial societies.

Through Things Fall Apart, Achebe critiques how colonialism not only dismantles social
and cultural structures but also implants a severe crisis of self-worth within indigenous communities.
Okonkwo, as a tragic figure, is not merely a victim of historical change but a symbol of the
destruction of identity imposed by colonial power. The work reveals that the struggle against
colonialism occurs not only in the physical realm but also in the psychological and cultural domains,
which are far more complex.

B. Cultural Decolonization as Resistence

In the context of Chinua Achebe’s Things Fall Apart, decolonization emerges as a counter-
narrative to colonial discourse that seeks to redefine and structurally, culturally, and nationally
reshape [gho society. More than a mere rejection of colonial power, decolonization represents an
active effort to reclaim cultural agency and reconstruct a collective identity that has been reduced or
repressed under colonial domination. The novel itself functions as a decolonial act, challenging
Eurocentric representations of Africa and affirming the diversity and depth of Igho traditions.
Through the depiction of conflicts between colonial ideology and indigenous ways of life, Achebe
not only reveals the mechanisms of colonial power but also highlights the resilience of local cultures
in facing foreign modernity. Therefore, this section will examine the process of cultural
decolonization through three primary domains: first, the decolonization of social structures, which
includes a reassessment of Igbo political leadership and the restoration of the obi as a communal
social space; second, the revival of traditional values, particularly through local language as a
medium of cultural resistance and revitalization of Jgho oral traditions; and third, the reconstruction
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of collective identity, focusing on the recovery of communal identity and the transition from fictional
narratives toward autonomous cultural freedom.

1. Reassertion of Social Structures and Communal Spaces

Colonialism constructed dominant narratives that discredited indigenous social orders as
unstructured and barbaric, including fgbo society as depicted in Things Fall Apart. However, from a
decolonial perspective, the social-political structure of the fgho portrayed in Achebe’s novel reveals
an organized meritocratic system grounded in communal values. Leadership is not inherited through
lineage but attained through individual achievement, courage, and social responsibility. Achebe
writes, “Age was respected among his people, but achievement was revered ... Okonkwo had clearly
washed his hands and so he ate with kings and elders” [11], indicating that social esteem was granted
more for accomplishments than for mere seniority.

This meritocratic structure is also evident in the description of Okonkwo’s reputation, the
novel’s central figure, recognized for hard work and personal accomplishments rather than
inheritance or family status: “Okonkwo was well known throughout the nine villages and even
beyond. His fame rested on solid personal achievements™ [11]. In this context, Achebe presents Igho
society as an entity with a functional and just leadership system, an expression of social justice bom
from local experience and values. This perspective reinforces Frantz Fanon's argument that
decolonization is an epistemological process aimed at restoring value systems and knowledge erased
by colonialism.

Furthermore, leadership criteria within fgho society demand courage and concrete action.
Achebe’s statement: “He was a man of action, a man of war ... In Umuofia’s latest war he was the
first to bring home a human head™ [11] shows that leadership is not merely symbolic but
demonstrated through tangible contributions to community safety and order. Leadership based on
courage reveals local rationality often ignored in colonial discourse that equates indigenous
structures with disorder.

More deeply, Okonkwo’s struggle to elevate his social status reflects societal values of
perseverance and resilience. Achebe notes, “Anyone who knew his grim struggle against poverty and
misfortune could not say he had been lucky ... If ever a man deserved his success, that man was
Okonkwo™ [11]. Through this narrative, Achebe emphasizes that the Igho social system is not
dependent on privilege or lineage but on individuals” real contributions to communal life, a principle
aligned with Fanon’s decolonial philosophy concerning the validity of local historical experience as
the basis for social reconstruction.

In Things Fall Apart, Achebe not only narrates pre-colonial Igho life but also constructs a
counter-narrative to colonial stereotypes that reduce non-Western social systems as primitive and
disorderly. One primary method Achebe employs is the representation of the obi, the patriarch’s main
hut, which functions not merely as a dwelling but as a complex social space, symbolic and integrated
within the cultural value structure of fgho society.

Unlike the Western concept of the house, private, enclosed, and individualistic, the /gbo obi
and household structure are communal and open to spiritual and social engagement. Achebe provides
a detailed description of Okonkwo’s home layout: “Okonkwo’s prosperity was visible in his
houschold ... His own hut, or obi, stood immediately behind the only gate in the red walls. Each of
his three wives had her own hut, which together formed a half-moon behind the obi™ [11]. This
arrangement reflects harmony between central authority and individual autonomy, where the wives
have their own spaces connected within a communal configuration. This distinguishes the Igho
houschold from rigid colonial patriarchal models, as although Okonkwo holds the position of family
head, the women maintain control over their domestic domains.
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Furthermore, houses in /gbo society are not only physical but also spiritual entities. The
presence of the medicine house or shrine within the household complex demonstrates integration
between domestic space and local cosmological values. Achebe writes, “Near the barn was a small
house, the ‘medicine house’ or shrine where Okonkwo kept the wooden symbols of his personal god
and of his ancestral spirits™ [11]. This site serves as a ritual focal point and a symbol of continuity
between the living and ancestral worlds. Within Fanon’s framework, such a house represents
resistance to colonial epistemic violence that attempts to sever communities from their spirituality
through foreign religions and colonial legal systems.

Beyond spiritual and social functions, the obi also embodies collectivist values foundational
to Igho society. Uchendu, Okonkwo’s uncle, affirms that communal bonds arise not from pragmatic
necessity but from cultural consciousness of solidarity: “We come together because it is good for
kinsmen to do so™ [11]. The obi and surrounding spaces enact these values in everyday life. Here,
the home is a vessel for regenerating local values, not merely a functional structure.

Thus, a decolonial reading of the obi reveals how colonialism imposed not only political
interventions but also alien spatial understandings on colonized societies. Colonialism introduced the
paradigm of the house as a closed, atomized space separated from spirituality. Achebe, in contrast,
presents the fgho home as an open arena uniting social structure, cosmology, and daily life.
Accordingly, the obi cannot be reduced to a mere ethnographic object but must be understood as an
active site of cultural resistance sustaining communal identity and value systems.

Finally, through his detailed portrayal of household structure and social roles, Achebe
demonstrates that even at the most personal scale, that of the household, the [gho have constructed a
cohesive and meaningful system. Amid the pressures of colonial modernity secking to transform
traditional life forms, the obi stands as a symbol of cultural continuity that not only endures but
articulates the most fundamental form of decolonization: the restoration of living spaces as sites for
the regeneration of ancestral values and spirituality.

2. Revival of Language and Oral Tradition

Achebe adopts a deliberate aesthetic and political strategy by choosing to write in English,
the colonial language long used as an instrument of cultural and epistemological domination.
However, rather than submitting to colonial linguistic structures and semantics, Achebe subverts the
language from within. He infuses his narrative with the rhythms, expressions, and cognitive
frameworks characteristic of the /gho people. This process can be understood as the “Igho-ization™
of English: a linguistic intervention that disrupts colonial hegemony by embedding local idioms
within the framework of a global language. Achebe deliberately leaves 36 Igho terms untranslated in
the main text, such as chi, efulefu, egwugwu, isa-ifi, and Umunna, providing only brief explanations
in the glossary. This decision reflects his conviction that not all indigenous experiences and concepts
can be adequately reduced within the semantic framework of colonial language.

This linguistic strategy functions not only as an aesthetic choice but also as a political act. In
an interview with Susan VanZanten Gallagher, Achebe states, “Language is a weapon, and we use it
... There’s no point in fighting a language™ [12]. This declaration affirms that Achebe’s use of English
is not a form of capitulation but a strategy of appropriation: subjugating the imperial language to
articulate a world previously denied by colonial narratives. By embedding Igho cosmology, social
structures, and values into English narration, Achebe asserts a world autonomous from Western
logic.

Within Frantz Fanon’s framework of decolonization, Achebe’s act represents a form of
psycho-cultural resistance. Fanon emphasizes that decolonization targets not only political liberation
but also the restoration of subjectivity damaged by colonialism. Hence, “decolonization is the
creation of a new man” [9], with language playing a pivotal role in this recreation. By refusing to

]
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conform to colonial linguistic norms and instead dismantling and reassembling the colonial language
structure itself, Achebe enacts what Fanon terms an “epistemic reversal”, challenging the belief that
the colonial language holds a monopoly on truth and representation.

Moreover, the use of proverbs in the novel is one of the most potent strategies for
undermining Western epistemic hegemony. In one of the most frequently cited passages, Achebe
writes: “Among the /ho the art of conversation is regarded very highly, and proverbs are the palm-
oil with which words are eaten” [L1]. Proverbs in the fgho tradition are not merely rhetorical
ornaments but vehicles for transmitting values, wisdom, and collective cognitive frameworks. By
embedding these oral communicative forms within an English written narrative, Achebe creates a
productive tension that forces Western readers to recognize the limits of their own interpretive
frameworks.

Achebe also implies that not all narratives must be accessible or fully explainable to a global
audience. The presence of untranslated Igho terms and cultural practices signals that indigenous
experiences are not always available for colonial epistemic consumption. This is a deconstruction of
the false universality often inherent in Western modernity projects that claim exclusive authority to
articulate meaning and value. In this context, Achebe demonstrates that modemity is not the
monopoly of any single civilization but can be realized through local, autonomous forms deeply
rooted in their own histories.

Through Things Fall Apart, Chinua Achebe performs a deeply meaningful decolonial
literary act: restoring the dignity of /gho culture, which colonial discourse has long constructed as
“primitive” and “uncivilized.” One subtle yet powerful strategy he employs is the revival of the
richness of Igbo oral tradition. Folktales, cosmological myths, and proverbs appear not merely as
aesthetic elements but as cultural pedagogical tools. In one scene, Nwoye’s mother recounts the myth
of the quarrel between Sky and Earth, conveying messages about suffering, prayer, and cosmic
harmony: “At last Vulture was sent to plead with Sky, and to soften his heart with a song of the
suffering of the sons of men ...” [11].

This story is not simply a children’s tale but an expression of Igho cosmology, where natural
elements hold profound symbolic meaning. Narratives such as this embody complex moral and
spiritual teachings, comparable to Greek mythology or Western philosophy. Achebe shows that the
Igho possess a system of knowledge transmitted orally across generations, making storytelling the
primary means of non-formal education. Education occurs not only in classrooms but around the
cooking fire, in family kitchens, or within the father’s obi: “Children sat around their mother’s
cooking fire telling stories ... roasting and eating maize ...” [11].

This tradition shapes collective memory, educates character, and forms the identity of the
youth. When lkemefuna tells stories from his clan to Nwoye, the young boy undergoes a leaming
process that is not only informative but also affective, rich in emotion and imagination: “He even
remembered how he had laughed when Ikemefuna told him that the proper name for a corn cob with
only a few scattered grains was eze-agadi-nwayi, or the teeth of an old woman™ [11].

However, Achebe also reveals how these values begin to erode under the internalized logic
of colonial and patriarchal dominance. Nwoye, who once enjoyed folk tales, starts feeling ashamed
because such stories are deemed “for women and children”, a masculinity construct driven by the
pressures from his father Okonkwo and the broader colonial values: “He now knew that they were
for foolish women and children, and he knew that his father wanted him to be a man™ [11].

In Fanonian terms, this represents profound cultural alienation. Fanon explains that

colonialism creates subjects severed from their original values who internalize colonial values as the
standard of civilization [13]. Nwoye exemplifies this alienated subject, who comes to reject his
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mother’s stories because they do not align with the colonial model of masculinity imposed through
religion and patriarchal power.

Therefore, Achebe’s revival of folktales such as the myth of Sky and Earth constitutes an act
of decolonial resistance. He rehabilitates women’s voices and oral traditions as centers of education
and spirituality in fgho society. Within a Fanonian framework, this effort seeks to reconstruct
culturally and psychologically autonomous subjects, creating a “new man” no longer subject to
foreign values. Achebe rejects the colonial dichotomy of “savage™ versus “civilized,” showing that
Igho traditional education is rich with ecological wisdom, spiritual values, and profound social
understanding.

3. Reconstruction of Collective Identity

Achebe does not simply rewrite history from the perspective of the colonized; he actively
articulates forms of cultural resistance against the colonial hegemony that sought to erase African
collective identities. The novel should be read not merely as ethnographic documentation of a pre-
colonial society but as a decolonial text intent on reclaiming cultural truths that colonialism denied
and obscured. A central strategy employed by Achebe is the restoration of /gho communal values as
the core of their social existence before and during colonial incursions.

Communal values among the fgho serve as the axis of their social system, where kinship ties
and solidarity represent not just social mechanisms but meaningful collective existence. This is
explicitly articulated in the dialogue of Uchendu, Okonkwo’s uncle: “We come together because it
is good for kinsmen to do so” [11]. This statement reflects the understanding that togethemess is
more than a functional necessity; it embodies life values that place community as the foundation of
meaning. Amidst the individualism introduced by British colonialism, characterized by capitalist
values, individual mobility, and hierarchical social structures based on singular authority, Achebe’s
narrative revitalizes the Igho's egalitarian and participatory social system.

A decolonial reading of the novel, particularly through Fanon’s theoretical lens, reveals that
decolonization involves not only dismantling colonial political structures but also reconstructing
local values reduced or erased by colonial discourse. Fanon describes colonialism as epistemic
violence, a deliberate severance of indigenous knowledge and value systems. Within this context,
Achebe performs restoration by portraying /gho cultural practices such as village meetings, spiritual
ceremonies, and life within the obi as cultural praxis that remains vibrant and holds regenerative
potential, resistant to external disruption.

This regenerative capacity is symbolized by the proverb: “The clan was like a lizard; if it
lost its tail it soon grew another” [11], indicating that Igho society possesses social mechanisms for
healing wounds, including those inflicted by colonialism. Their social structure does not rely on a
single figure but on relational networks and collective ethics that sustain the community even in
crises. This contrasts sharply with colonial models that centralized authority vertically and
exclusively, rendering communities vulnerable.

However, colonialism also attacks identity by marginalizing spiritual values and customary
legal systems. Okonkwo’s alienation from his social role is narrated as: “He had lost his place among
the nine masked spirits” [11]. This moment marks the rupture between the individual and community,
and between humans and their local spirituality, a dislocation that reflects colonialism’s destructive
impact on the /gho cosmological order. Achebe does not present this as total defeat but as a summons
to remember and revitalize life forms that colonial logic has dismissed as obsolete.

One of the most significant aspects of Things Fall Apart, published in 1958, is that it was
written and released prior to Nigeria’s independence in 1960. Nevertheless, Achebe never mentions
“Nigeria” in the novel. This omission is not a narrative oversight but a deliberate political and
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symbolic act. By avoiding colonial nomenclature such as “Nigeria”, a geopolitical identity
manufactured by British imperialism, Achebe asserts that the Igho people’s story and existence
predate colonialism and possess authentic legitimacy. In this regard, Things Fall Apart can be read
as a historical reconstruction that dismantles the myth that African civilization only began with
European colonial contact.

Furthermore, Things Fall Apart serves as a text that plants the seeds of cultural and spiritual
resistance to colonialism. The central figure, Okonkwo, symbolically represents an anti-colonial
subject who refuses to submit to the new order imposed by the British. In a crucial passage,
Okonkwo’s anger at the passive response of'the Abame community is sharply expressed: "But I have
also heard that Abame people were weak and foolish. Why did they not fight back? Had they no guns
and machetes? [...] We must fight these men and drive them from the land" [11]. This statement is
not only an expression of frustration but also a call for active resistance against foreign domination.
Okonkwo symbolizes embryonic nationalism, a collective awareness that the survival of local
communities depends on resisting the colonial structures that undermine their cultural foundations.

Achebe’s view of literature as a tool for liberation is made explicit in his essay “The Novelist
as Teacher”, where he affirms: “Here, then, is an adequate revolution for me to espouse, to help my
society regain its belief in itself and put away the complexes of the years of the denigration and self-
abasement” [14]. Here, Achebe positions himself not merely as an artist but as an agent of education
and cultural reconstruction. His goal is to heal the psychological and spiritual wounds inflicted on
African societies by their long depiction as “savage” in colonial discourse. This vision aligns closely
with Frantz Fanon stresses that colonialism colonizes both body and soul, and that the primary task
of decolonization is the “restoration of historical consciousness and self-worth” that colonialism
systematically stripped away [15].

Although Achebe does not explicitly advocate armed revolution in the novel, he guides
readers, particularly Nigerians, to imagine resistance through reconnection with traditional values
weakened by colonialism. By writing the Igho past as historical fiction, Achebe dismantles dominant
narratives that claim colonialism brought civilization to ‘primitive’ peoples. On the contrary, he
demonstrates that communities like Umuofia had complex, dignified social, legal, economic, and
spiritual systems before colonial intrusion.

As a result, Things Fall Apart functions as a precursor text to Nigeria’s emancipatory
movements. While Achebe does not explicitly campaign for political independence, his novel plays
a significant role in shaping the cultural and national imagination of a society moving toward
liberation. He frames literature as a means of re-education, as he states: “The writer cannot expect to
be excused from the task of re-education and regeneration that must be done. In fact, he should march
right in front ...” [14]. Thus, Okonkwo and his community transcend fictional characters to become
allegories of a nation struggling against domination and striving to reclaim its identity amid the ruins

of colonial history.

1V. Conclusion

Through Things Fall Apart, Chinua Achebe successfully portrays resistance discourse and
the process of decolonization not through armed struggle, but through the restoration of lgbo cultural
values that were diminished and marginalized by colonial logic. The novel serves as a narrative space
where communal identity, local spirituality, and the egalitarian social structure of the Igho are
restored and represented as legitimate and dignified forms of cultural resistance. By narrating the
conflict between local culture and colonial power through the figure of Okonkwo and the Umuofia
community, Achebe not only documents destruction but also ignites a profound and meaningful
spark of resistance.
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The primary significance of this finding lies in the historical consciousness Achebe offers
through his rewriting of his people’s history. He rejects colonial narratives that depict African
societies as uncivilized, instead presenting a local history that is rich, complex, and valuable. Thus,
Things Fall Apart is not only a work of historical fiction but also a pedagogical instrument that
awakens collective self-awareness among the [gho, a crucial step in building a cultural foundation
for political and psychological independence.

This finding contributes to the development of postcolonial studies, particularly in
understanding how literature can serve as a battleground for identity and as a tool to dismantle
colonial discourse hegemony. This research is expected to open pathways for further studies that
revisit the influence of literary works on nation-building processes and explore literature’s potential
as a medium for imagining and reconstructing a culturally sovereign postcolonial future.

The postcolonial world is not only about reflecting on past wounds but also about uncovering
the traces of colonialism that persist in the bodies and souls of colonized nations. This reflection is not
meant to romanticize history but to transform it into a link between collective memory and a whole,
authentic identity. Achebe has elevated his novel beyond mere literature into a cultural process that is
politically liberating, eroding colonial myths and rearticulating the existence and dignity of his people
within the global map.
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