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Abstract

Using African/Black culture and the African worléw as the lens for examination, this essay conducts
an African centered literary analysis of the Blamkvel entitledJacob’s Ladderby John A. Williams
published in 1987. Not only will this analysis pi& an in-depth cultural reading of this speciéigtt but

it will also help to re-center African/Black litdtae as a body of knowledge in the discipline chdil
Studies by demonstrating how the inclusion of tHdcAn worldview is essential to any discussion of
African/Black literature. This will help to lay thioundation for additional African centered litgrar
theories to be created in the future, and alsongthen the discipline around what every body of
knowledge in Black Studies has in common: Africdaf® culture and the African worldview.

0-0-0-0

African/Black literature is one of the most co-apteodies of knowledge in the discipline
of Black Studies next to African/Black history. $his mainly because many of the literary
theorists who analyze African/Black literature drem disciplines outside of Black Studies.
These literary theorists are Eurocentrically trdiaad tend to unconsciously, automatically, and
universally use the European worldview as the fatiod for their theories, analysis, and
discussions. African centered scholars in Blackdi®tiknow that using theories based on the
European worldview to analyze African/Black phenoo (in this case, African/Black
literature) is “blatantly absurd.” (Ani 9). Not gnis this Eurocentric type of analysis faulty on
many different levels; it also helps to further @gte African/Black literature from the discipline
of Black Studies by allowing the “external penetmat (Azibo 421) of anyone who “just
happens” to analyze, interpret, and discuss Affi8kck literature, regardless of their
background, training, or understanding of Africaat& culture and the African worldview. In
order to reclaim African/Black literature as a baxfyjknowledge, more African centered literary
theories must be developed and employed.

196

The Journal of Pan African Studjesl.4, no.5, September 2011



Contrary to popular belief, Black Studies does me¢d to look outside the discipline for these
theories because they can be found in one of therobodies of knowledge, such as
African/Black Psychology and Black Sociology, ondae created by scholars in the discipline.
Therefore, if African/Black literature is about tiavel down the path toward literary liberation,
the journey must begin with African/Black cultunedathe African worldview.

If it is difficult to discuss African/Black life whout discussing the African worldview,
than it is equally difficult to discuss African/Rlia literature without discussing the African
worldview. This is especially true since AfricardBk literature is a direct reflection of
African/Black life, regardless of the genre. Thpgving how significant the African worldview
is to any analysis of African/Black literature. Wmdtanding the African worldview will not only
help to recapture African/Black literature and ratit to the discipline of Black Studies; but the
African worldview will also help to eliminate therther co-option of this body of knowledge by
ensuring its inclusion in future discussions ofigdin/Black literature. Once this foundation has
been laid, more African centered literary theomwes be proposed and utilized in the future.
Consequently, this article will begin the buildipgocess by conducting an African centered
analysis ofJacob’s Ladderby John A. Williams. Even though this is an exanpf one text
where the African worldview is needed for an inthepnderstanding of the story; this example
is the rule in African/Black literature and not teeception.

Before anything else can be discussed, Black Studiiest be defined. Defining Black
Studies helps to ensure that all research conduntemving African/Black people not only
represents the discipline of Black Studies, bub dlgthers the discipline. Therefore, Black
Studies is the examination, analysis, and invetstigaf African culture, heritage, and traditions
focusing on African people not only in America, boh the continent and throughout the
Diaspora. According to Linda James Myers and Da&jdni ya Azibo, this examination and
analysis should be from an African centered petsmecmeaning that African culture and the
African worldview is the primary lens for examimati Scholars in Black Studies must
acknowledge the ancestors who came before by madangections back to Ancient African
civilizations and to the African continent to unskand the foundations laid for us to build upon
today. Every discussion must also be brought faivt@arfind the relevance and application to the
African/Black community, both inside and outsides tacademy. Overall, Black Studies is
inherently political and must always forge someetgb social change. All research conducted in
the discipline must also aid in the liberation lo¢ tAfrican/Black community by increasing the
life chances of African/Black people spiritually,entally, physically, psychologically, etc. In
regards to this research, conducting an Africartezred analysis adacob’s Laddeby John A.
Williams represents Black Studies by using the @ation of the discipline, the African
worldview, as the lens for examination. This reskawill also further the discipline by helping
to return African/Black literature back to BlackuBtes; thus, creating a stronger, more cohesive,
and unified discipline.
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Since the Black Arts Movement and their crucialcdssion on how the African
worldview relates to the Black Aesthetic throughtivgs by authors such as James T. Stewart
(1968); very few texts and/or articles have beehlipbed analyzing African/Black literature
from an African centered perspective. Even if & td&ims to be African centered, most are still
missing an in-depth discussion of African/Blacktatg and the African worldview in their
analysis. Some of the most well known African cesdeliterary texts ar8lues, ldeology, and
Afro-American Literature: A Vernacular Thedoy Houston A. Baker, Jr. (1984)he Signifying
Monkey: A Theory of African-American Literary Cecism by Henry Louis Gates, Jr. (1988);
Warriors, Conjurers and Priests: Defining Africarefitered Literary Criticismby Joyce Ann
Joyce (1994)Emerging Afrikan Survivals: An Afrocentric Criticdheoryby Kamau Kemayo
(2003); andAfricana Womanist Literary Theorpy Clenora Hudson-Weems (2004). Since
Baker, Gates, and Hudson-Weems poorly conceptualiteire, do not provide an in-depth
analysis of any other ways that African cultureluahces Black life beyond their specific
purview, and do not mention the African worldvielegides Hudson-Weems who mentions it in
passing); they will not be included here. Howeveayce and Kemayo will be included because
their texts most closely resemble an African cetiditerary analysis.

Joyce Ann Joyce conducts an African centered tgeemalysis of such authors as
Richard Wright, Nella Larson, Gwendolyn Brooks, &smBaldwin, and Sonia Sanchez.
Although she uses the word choice “African centémadher title, Joyce actually uses the terms
African centered, Afrocentricity, and the Black A#wetic interchangeably. She states,
“Afrocentricity (or the term | think should be sHdwbe used, African-centeredness)...” (6). She
later states, “I use the worddrican-centerecandBlack Aesthetiinterchangeably” (26). This is
also evident a few pages later where she statessshsing “...an African centered/Black
Aesthetic approach...” (34). Unfortunately, Joyce eredefines any of these terms besides
Afrocentricity stating, “Although African-centerethought and scholarship pre-date Molefi
Asante’s analysis of Afrocentricity, his definiti@montinue to emphasize the need for people of
African descent to place African ideas at the aebfetheir worldview” (27). She continues,
“While Afrocentricity is a ‘philosophical outlookedermined by history’Afrocentricity 27), the
Black Aesthetic is the critical process that transfs an African centered philosophical outlook
into art in which African history and culture beceressential elements of theme, structure,
mythology and language. Thus, the practitionerthefBlack Aesthetic are inherently African-
centered” (27).

Joyce also mentions African/Black culture and tHeicAn worldview in passing, but
does not conceptualize these terms either. In degtr the African worldview, she quotes
Chinua Achebe who states “...a man’s entire worldVig@9); she references her own
“...African-centered worldview” (45); she discusseswhthe African American scholar must
help to develop “...a liberating worldview...” (116)n@ how “..all African-American novels
contribute to the making of a comprehensive Afriganerican worldview” (238). Joyce
includes only one component of the African worldviand it is in reference to “ontological
racism” (8).
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In terms of culture, she includes statements sigch..awe must examine African-American
culture to find the consistent thematic and techiniitreads that are woven through a distinctly
African-American literary tradition” (43-44) and Wd'lshmael Reed and Henry Dumas are the
only two African-centered fiction writers who usdrida or African culture in their works”
(259). But, the closest Joyammes to the African worldview is with her analysis African
traditional spirituality in The Salteatersoy Toni Cade Bambara and iBeloved by Toni
Morrison.

Kamau Kemayo conducts an Afrocentric analysidrvisible Manby Ralph Ellison,

Song of Solomoby Toni Morrison, andlThe Chaneysville Inciderty David Bradley. Using
Molefi Asante’s theory of Afrocentricity, Kemayo ayzes the identity of the Black male
characters by applying “...Asante’s three fundamewtBibcentric themes” (91) in order to
“...locate Afrikan survivals in African American litature” (91). The three Afrocentric themes
are: how one relates to others (91) or “extendedl§& (98); how one relates to the supernatural
(91) or “spirituality, and ancestor legacy/commurii¢103); and how one relates to their own
being and identity (94) or “identify and worldviessues” (108).

Although Kamau also uses the terms culture anddwv@lv countless times throughout
his text; he never conceptualizes these terms #&ad ases them in the plural. This, of course,
implies the existence of more than one Africanuwreliand more than one African worldview. He
also includes only two components of the Africarrldaew; again, only in passing: ontology
and cosmology. He states, “African cultures akeidie and even, in some cases, antagonistic”
(31). Later Kamau states, “Morrison’s and Bradlesgdf conscious use of Afrikan worldviews
frame their characters’ identities (161). He alsesuthe word choice Afrikanity to “refer(s) to a
generalized African culture” (31). Rather thanimitlg a worldview framework, even though he
uses the term, he follows the constructs of Afrigaas his lens for examination which includes
“...oral traditions, elastic time, extended familyustture and kinship patterns, rhythm, unity of
body/mind/nature,  religion/philosophy  (spiritua)ity death/immortality,  experiential
communality, unity, stylish expressions of indivadity” (10). Although Wade Nobles, in his
article “Toward an Empirical and Theoretical Franoekvfor Defining Black Families,” connects
Africanity to the manifestations of the African Wdview in the Black family, regardless of
living in a Eurocentric environment (685); Kamauedaot make this connection and, instead,
discusses Africanity devoid of the African worldwie

Ensuring the mistakes of the past are not repdageel, African/Black culture and the
African worldview will be defined and discusseddatail. In any discussion of African/Black
culture and the African worldview, we must turneditly to African/Black Psychologists Kobi
K.K. Kambon, Linda James Myers, Daudi Ajani ya Azitand Wade Nobles, and to African
centered anthropologist, Marimba Ani, who have splea@ most time and energy defining and
discussing these theories and concepts.
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Most often quoted for his definition of culture bgholars such as Daudi Ajani ya Azibo and
Marimba Ani, Wade Nobles states that “Culture righy should be viewed as a scientific
construct representing the vast structure of lagguaehavior, customs, knowledge, symbols,
ideas, and values which provide a people with aeggndesign for living and patterns for
interpreting reality” (71). Every culture has a sjfie way of understanding and perceiving
reality; every culture has a specific force guiditsgactions and behaviors; and every culture has
a general and/or specific design for how to livee’srlife. Marimba Ani states, “One of the
things that culture does for its members is to gmeshem with a systematic way of ordering
their experiences; these experiences together malrtheir phenomenal world” (3-4). Culture
not only explains why different groups of peopléemret life and reality in different ways (in
the case of Africans and Europeans), but also hiffereint groups of people interpret life and
reality in similar ways (in the case of AmericanliBns, Africans, Asians, Latinos, etc.).

Worldview is then the organized way these culte@hponents or assumptions (Myers
97-98) are processed, interpreted, and articula¥¥dridview is also how a historically
connected group of people see and make sense okdHd. In “Africentric Paradigm and
African American Psychological Liberation,” Kobi K. Kambon states, “Each culture generates
its own peculiar view of the world or approach tality/existence, which we might call its
worldview/cosmology...” (58). Wade Nobles adds tsthnd states, “The examination of culture
and its relationship to the ‘meaning’ of a peoplesality occurs by examining first its factors,
cosmology, ontology, and axiology; second, its eyeet aspects, ideology, ethos, and
worldview; and third, its manifestations, custorhehavior, language, symbols, ideas, values,
etc.” (73). Marimba Ani believes that:

World-view refers to the way in which a people makase of their surroundings; make
sense of life and of the universe...World-view doesinclude our rituals, but it explains
why they are necessary. Human beings cannot funatiehaos, and out of the chaos of
life they create an ordered existence. The domitiaeme or character of that order
(world-view) will be a function of their collectivethos. Culture is ordered behavior. It is
not created individually. All groups of people whave been historically related over
long periods of time share a way of viewing the ldb@and the realities with which it
presents them. A world-view results from a shangdtlical experience, just as it helps to
form that experience. (4)

She continues to state that “A people’s world-vefiects and tends to determine their behavior”
(4), and how the “World-view helps to interject ‘amng’ into life; to determine which are
meaningful experiences and events and which aré (dpt Worldview then “...effects our
perceptions of nature, of ourselves as human beamgsof each other and our relationship to all
being” (Ani 4).

200

The Journal of Pan African Studjesol.4, no.5, September 2011



At the core of the worldview is the ethos. Thismm@ only the guiding force behind the
thoughts, actions, and behavior of a particulaugrof people; but the ethos is also the shared
group reaction and response to all aspects ofthié helps to determine culturally specific
behavior. Wade Nobles states that “The ethos @ople represents their character, tone, quality,
and mode of being” (72). In addition to ethos, gverorldview also contains additional
components or assumptions that help to furtherrozgaculture into a specific way of viewing
the world. Kobi K.K. Kambon, inAfrican/Black Psychology in the American Contexti A
African-Centered Approach states that “Worldview represents the distinctifyimy
cosmological, ontological, epistemological and &gacal principles representing a racial-
cultural group’s natural cultural (conceptual) ategion, outlook or perspective on and
construction of reality” (120). In addition to tlt®mponents Kambon mentions, other aspects
also include life/space, logic, and aesthetics.rEweorldview contains these components or
assumptions; yet it is a people’s culture that mles the specific details for that worldview
allowing for a symbiotic relationship between batbrldview and culture.

More specifically, Linda James Myers defines theasin worldview stating that:

The Afrocentric conceptual system assumes thatitye&d at once spiritual and
material...in this regard, everything is spirit niested. Spirit refers to that permeating
essence we come to know in an extrasensory fashipre., via
energy/consciousness/God). Within this spirituatérial ontology we lose the sense of
individualized ego/mind, and experience the harmoihthe collective identity of being
one with the source of all good. (12)

The ethos of the African worldview is underlined thye spirit and “our spirit symbolizes our
uniqueness as a people, or we could say that thieaAfAmerican [and African] ethos is
spiritual” (Ani 3). In the African worldview, it idelieved that one’s spirit influences one’s
thoughts and in turn, influences one’s actions.’©gpirit then becomes the guiding factor in the
way in which African people gain knowledge (epistémgy); make sense of the world around
them (logic); organize their lives (life/space)pose what to place value on (axiology); decide
what is real (ontology); structure and interpreg timiverse (cosmology); and what they consider
to be beautiful (aesthetics). The African worldvieepresents harmony with nature; the
unification of opposites; the interconnectednesshef material and the spiritual; the highest
value of life placed on interpersonal relationge land space is organized in an infinite and
cyclical manner; the universe is holistic; it isrin@nious; it is unlimited; life is community
orientated; knowledge is known through intuitioreamns, prayer, rhythm, dreams, and symbolic
imagery; beauty is a balance between the intemmalexternal; there is an equality of the sexes;
and it is collective, communal, and organic.
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Building upon Cheikh Anta Diop’s Two Cradle Thegusesented imhe Cultural Unity
of Black Africa: The Domains of Matriarchy and Hatchy in Classical AntiquityDaudi Ajani
ya Azibo states that “The position taken here & there is one singular African worldview as
opposed to a multiplicity of ‘African worldviews(423). Wade Nobles agrees and states:

Hence, the generic term, African peoples, hastyfilecause it represents a label for a
people who are characterized by a shared sentiamahtspirit which is traceable to a
common experience and/or condition and who havendas general design for living
and patterns for interpreting reality. The conoafpAfrican peoples used in this manner
does not deny the specialness of the distinct ogmbeary experiences of different
groups of African peoples; i.e. Africans from Afiiche Antilles and the Americans. (75)

Therefore, every aspect of African culture, the ilsinties and the differences, are all
encompassed and represented in one singular Aivicatdview. Even though African culture
may look different on the surface structure of erdt(Myers 12) in various places throughout the
Diaspora, these are only superficial differencesoling at the deep structure of culture (Myers
12), one will see the purpose and function of exaatyon and behavior of African/Black people
is steeped in the African worldview and is comgietaotivated by the spirit. In fact, it is this
African spirit that connects all African people ébiger over time, space, and history. African
culture, as Marimba Ani states, “...is malleable.changes under the pressure of changing
circumstances, but it changes in order to remaen ghme” (21). It is both the superficial
diversity, along with the deep similarities, thalghto reinforce and strengthen the foundation of
African culture and enables the African worldviemitve on forever through the spirit that never
dies.

Although most scholars tend to define the novdiai®n or a written story that is untrue,
this is not the way the African/Black novel is viesvor defined in the African/Black community.
This is revealed when one reads any African/Blackeh and compares the events included in
the novel to the events the author has experiemcteeir lifetime. African/Black novelists, such
as Richard Wright, James Baldwin, and Dianne McKjakVhetstone, all write novels that are
autobiographical in nature, and that include eveplaces, and characters taken directly and
indirectly from their lives. Therefore, the only wio truly define the African/Black novel is to
turn to the African worldview for the answer.

The African/Black novel can be defined as a lengdoorded story about African/Black
life and culture, specifically written to conveyreessage and/or to teach a lesson to the reader. It
can be a story about an experience that actuatlyroed or it can be a story about an experience
that never happened, especially since there isyalwvath in everything. This story can actually
take place in the past, present, and/or future,camdalso include the spiritual, the physical, and
the metaphysical.
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Since the creativity of African/Black people is ittass, there is no limit to how the story is
presented. This story can be orally passed downvaiiten later, or it can be written down
immediately. But, since everything is purposeful tine African/Black community, the
African/Black novel has always been used as attoplotest injustice; to make positive change
in the African/Black community; and to offer a gfpse into the diverse lives, experiences, and
shared culture of African/Black people throughdw world.

Known primarily as a novelist, John A. Williamsatso a journalist and academic who
published countless texts, wrote for various magagiand taught at several universities such as
the City University of New York; the College of thérgin Islands; Sarah Lawrence College; the
University of California at Santa Barbara; the UWmsity of Hawaii; Boston University; and
Rutgers University where he was named the Paul $awbBrofessor of English. Born in 1925 in
Jackson, Mississippi, John A. Williams wrote sel/amvels includingThe Angry Onegl960);
Nightsong(1961); Sissie(1965); The Man Who Cried | Ar{iL967); Captain Blackmar(1972);
Mothersill and Foxegq1975); The Junior Bachelor Societfi976); !Click Song (1982); and
Clifford’s Blues(1999). He also wrote a book of poetry entitleafari West: Poemg1998);
numerous non-fiction works such Afica: Her History, Lands, and People, Told witictares
(1969); and edited several anthologies suctBegond the Angry Blackl966). Some of the
topics included in his writings are: African Amaits men fighting in the Vietham War; a white
police officer shooting an unarmed young, Black enahd the Black community’s reaction to
the murder; and a gay, Black musician who is irgdrim Dachau during Adolph Hitler’s reign in
World War II. Traveling the world was very much paf Williams’ life when he became the
Director of Information for the American Committeen Africa in 1958; the European
Correspondent foEbony and Jet magazines in 1958-1959; and the Africa Correspaontien
NewsweeKrom 1964-1965. In terms of his purpose and fumctior writing, he is quoted as
stating:

| think art has always been political and has skmelitical ends more graciously than
those of the muses. | consider myself to be aipalihovelist and writer to the extent that
| am always aware of the social insufficiencies chhiare a result of political
manipulation. The greatest art has always beeralspglitical, and in that sense | could
be considered striving along traditional paths
(http://biography.jrank.org/pages/4837/Williams-ddfred.html).

Jacob’s Ladders about Jacob Henry, an African American man, l@adourney towards
consciousness of self, community, and nation. J&ocally realizes that no matter how much he
tries to run away from it, he is African. His joegnbegins in 1966 when he is stationed in the
fictional African country of Pandemi (presumablyberia) by the United States military and
ordered to dismantle their nuclear power plantobleagrees to do this even though Pandemi is
where he was born and where he spent the firstdars of his life.
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Jacob also agrees to do this even though he krtomi#i inhibit their independence, force them
to be forever reliant on the western world for tgses, etc., and will destroy their connections
to Communist countries such as China and Russia.tlB2i more time Jacob spends in Pandemi
with Chuma Fasseke (his childhood friend and threeoti President of Pandemi); Yemi Fasseke
(Chuma’s wife); Akenzua (Chuma'’s father); Bonac&éAzua’s friend); Iris Joplin (an African
American visiting Pandemi); Taiwo Shaguri (the Rfest of the neighboring country of
Temian); Nmadi Ouro (a famous African writer aneépwho is the Pandemi Ambassador to the
United States); Abi Pendembov (Chuma Fasseke’sf Ghigtaff); Tubman (a Pandemi solider);
General Obika (the general of the Pandemi armyj;tha people of N'Duli (the Pandemi city he
lived in as a child), the more he realizes thatdenot fulfill his assignment because his loyalty
is not with the United States; it is with the Pamd@eople. Like Chuma, Jacob realizes by the
end of the novel that his real enemy is “Americ237). Therefore, the higher Jacob climbs up
the ladder towards consciousness, the closer hesrtowards his African roots and culture; and
the further away he moves from the European infltesrthat once encompassed his life. Jacob
states, “There were two things he knew he’d hawdotol he first was stop thinking like Klein [a
white man], stop thinking the way he had in Europlee next was to start thinking, if he could
remember how, like a black person. Especially fiaréfrica]” (107).

It is no coincidence that Williams strategicallytsséhis novel in an African country,
governed by African people, who are fighting fodépendence and self sufficiency from the
white, western world, and who share a common histarlture, experience, and worldview with
other Africans who also live on the continent. Nm@dro states, “Epic. Pre-European history,
Traffic between East and West Africa, language ections, similarity of customs-" (18).
Williams also chooses to set this novel in an Afnicountry that has direct connections to Black
people in America through their voluntary and imrghry resettlement in Pandemi during and
after enslavement. This is precisely why the Pangeraple consider Black people in America
to be their “brothers and sisters” (25). As Chumpla@ns, he has a “...fondness, especially for
America, because there were so many folk there nebembled him and were, in fact, related to
him by color and history” (8). This demonstrates$ anly the cultural and historical connection
of African people throughout the continent; butoatemonstrates how these same connections
can be found throughout the Diaspora in the liiedBlack people in America.

The main focus of this novel is Jacob Henry’s jayrtowards his optimal self and his
true embracement of African culture. Although Jaws@ls born in Pandemi, he always had a
negative attitude towards the country and its peapcob thinks back to his childhood and
remembers how:

He’'d learned of America because his parents tadfexdit it, had many pictures of places
there and of people; they’d had books about id$ a shining place that then seemed as
distant but somehow as close as the skies aroemadl thVe will be returning; America is
our home,’ his father had added. That had givee fia& sense of being a visitor who was
always on the way back home, and had formed inéhourious detachment for Pandemi
and everyone associated with it. (51)
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Because Pandemi was never presented to Jacob pgreists as his home, even though that was
all he had ever known; he only viewed it as a terapoplace to live. His parents presented
America as a faraway place where they would onelidayagain because that was their true
home. This inadvertently instilled a pro-Americaor (vhite) and anti-Pandemi (or African)
attitude in Jacob and his sister, Miriam, at a \@agly age. This negative attitude towards
Pandemi is especially evident when Chuma comesidit the Henry family in New York.
Williams’ states:

Miriam [Jacob’s sister] was always busy. Fassekalled the pain he suffered when he
was introduced to her dates as a friend from Afrdake saw, surely he did, and tried to
guide him away from his sister, who plainly, Fagsekw, not only did not like him but
despised Africa as well. Jake was patronizing sndwn manner. (101)

Chuma also recalls that, “When | talked of Africexlependence, of Africa for Africans, he
[Jake] didn’t seem to understand. He was amusedwv&tetolerant. It was as though those ten
years we shared here were nothing. His mind wastheer things” (40). During his visit, Miriam
also tells him, “Why Chuma, that was a long time.dg Africa. When we were children, | can’t
even visualize all that now. I'm an American conglg | want American men and American
money, and | expect to have had plenty before yosh Syracuse” (101). When Chuma tells his
father about his experiences with the Henrys inlhged States, his response is, “...the Henrys
suffered very badly when they left us and went badkat was what changed the girl. Bent
further the boy. Changed the father” (32). Althougith Jacob and Miriam have attempted to
deny their childhood in Africa and their Africanltue, Miriam still unconsciously walks in
America the same way African women walk in Pandafilliams’ states, “...now he [Chuma]
thought of the way she [Miriam] walked in New Yotlke a Pandemi woman with a bundle on
her head, striding, bust thrust foreword, buttowledl back, neck and head straight, as she’'d
learned when a child in N’Duli. It was no wondermieoked at her; the beauty and her motions
carried to her face and body...” (102). Their Afrinass is manifested in everything both
Miriam and Jacob do, even if they are in deniat af this moment.

Although Jacob brings this negative attitude withh when he becomes stationed in
Pandemi; once he arrives, he cannot help but remethb childhood he suppressed for all of
these years. He states:

He did not recall much else about that time, hadlidenot try to. That was in another
life, neither here nor there, an ugliness in limNor did he want to remember too much
about Pandemi right now; yet its colors and smegisailed him, forced him into the past
from which names now drifted up: haemanthus shmtik their huge red balls of
flowers, the hibiscus, and the faint scent of peppemember and recognized. Some
recall begun, he looked once again at the naméervagon. Where from...Then came
the leakages of the past, more steadily now, th@leBiessons, his mother's arms
swinging up and down in a teacher’'s rhythm, the ngpwoices calling to each
rising...(48)
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He quickly checks himself and asks, “Why would tneember any shit like that, he wondered”
(49). After Jacob meets an African American womamaed lIris, also visiting Pandemi, he asks
her to accompany him to N'Duli, the city he grewioms a child. He tells her, “Don’t go back
tomorrow. Come with me to the village | was raised N'Duli. | gotta try and...rediscover
myself. Come on. | can’t do that with an Africandaindon’t want to do it alone” (91). On the
way to N’Duli, Jacob tells Iris that he is happyestame with him because “It's not too cool
going back to the womb alone” (110). This commecknawledges the importance of this
African city and its people to Jacob’s life sintésiwhat birthed him and made him the person
he is today.

Epistemology in the African worldview is based onoWledge acquired through
intuition, dreams, prayer, vibrational energy, sahidbimagery, rhythm, and meditation (Myers
13). This can be seen when Jacob and lIris firstearn N'Duli and nothing seems familiar to
him. Williams’ states, “He had thought somethingoatbthe region would be familiar, but
nothing was” (115). When Jacob walks around the aitd sees the church his father worked as
a missionary, details of his childhood come backito very quickly. Williams’ states:

And now he remembered: You crossed the field, ke the left of the great tree with

the deep furrows in the bottom of its trunk that éwn to roots, and behind it the path
took you down an angled back to a slow-moving bratnream where you swam and

fished and sneaked through the grass to watchitisebgthe. There was a bridge made of
logs and vines that you crossed to enter the deegstf where you sat around fires at
night and listened to stories about Ya and Ye #&edr tson, Abu, and his son, Za, who
married the cat woman, the peacemaker, and whoZmfeera and Zuakpwa, twins; and
around the fires he also heard of the Unknown Wotnoawhom one kind man gave

elephant meat while the other jeered at her. Siz'eandagic Woman and made the kind
man chief of the country. He heard the story of shmging waters, the petrified village

and villagers, who'd been turned to stone becafisome evil deed done in the deep
forest...(119)

Although this trip triggers memories Jacob has segged, Iris believes that the people in the
city did not like him. She states, “They didn'tdikyou too much” (126). After Jacob asks her
why she thinks that, she states, “I felt it. Yodrit?” (127). Because the people in the city knew
intuitively, through the African epistemology, thkcob did not come to reconnect with his roots
and was there, instead, to do harm to the pedpds; émbraced him, but were still very distant
and skeptical. This was the negative energy andatidms Iris felt, forcing her to ask Jacob,

“What are you really doing here?” (127).
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Akenzua (Chuma’s father) first hears about Jacobtarn to Pandemi when Chuma
comes to his house to tell his father that Jacdbweint to see him when he arrives. Because
Jacob is a soldier, Fasseke states, “He must hraotbexr kind of assignment, because there is no
fighting here in Pandemi” (30). Williams’ state#&Kenzua grunted. He was not sure he wanted
to see this man who’d come without a doubt to donhi® his son” (35). Chuma mentions to his
father, “Even now they watch us with things | da koow or understand because they don’t
want us to have power” (42). Akenzua knows he likirtg about “the white men” (42), and
despite being Black, “Jacob, of course, was a memwidthey’” (43). As an elder, Akenzua does
not need to be told what Jacob Henry's true interstiare when he arrives in the country, nor
does he have to be told whose side he is on. Bedsitenzua is so in tune with the universe and
is utilizing the African epistemology in the sameywas the people in N'Duli, Akenzua
intuitively knows and understands the situatiorhaitt having to be told any additional details
from Chuma, or even seeing Jacob Henry for himself.

This intuition is also the reason why Akenzua argdfhiend, Bonaco, frequently appear
in Jacob’s life while he is in Pandemi, and preiss &about why he is really there. In addition to
showing up in N’'Duli when Jacob visits with Iris\ety also appear at his flat in the middle of the
novel and near the border of Temian at the endh@ibvel. As elders in the community, they
feel it is up to them to convince Jacob not to dwmigver he is planning to do by helping him
realize he will be hurting not only his own peophat, ultimately, himself. This concept
represents life/space in the African worldview wéhéfe is organized in an infinite, unlimited
and cyclical way, and where all individuals areedily tied to their community and their nation
of people (Myers 98). Therefore, what we do or dd do affects everyone and everything
around us. Bonaco states, “But Jacob...isn’'t an AraeriHe’s one of us. They just let him live
there until they figure out what they’ll do withrhi (175). Akenzua responds:

We know you’re not here to help us...you'’re here étpthurt us...And we wonder how
this can be, Jacob. We helped raise you. We knaw figher and your mother, so we
wonder, though in truth, Jacob, you had in you tiwbiat you have in you now. Even so,
how is it that you are here and your brothers amdboothers are being beaten and killed
in that place you call home? How is it that you mit seem to see the connections
between this new war in Asia with so many black riighting and what you do here-.
(175-176)

After pointing out the hypocrisy of America withsiges of race, Akenzua states, “And that is
your country, for which you were here, to do usiafl78). He continues:

We do not all awake at the same time. Some of espsforever, into the grave and
beyond. For others there is a wandering in a fondstre great trees are marked with
signposts. Chuma was lucky. He was wakened, bsittite sleeper that will kill him, or
the wanderer, the one who seems awake, but isvtilthose who lie still. (178)
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Utilizing the ethos of the African worldview, Akeua is trying to appeal to Jacob’s spirit by
letting him know what the repercussions are fordugons, especially since he knows that it is
his spirit that will ultimately determine his thdutg and actions for the future.

Aesthetics in the African worldview is based om thalance of internal and external
beauty and is also connected to ethics (Myers A8person’s ethics, morals, and beauty is
represented in their vibrational energy. For exanpbsitive vibrations/energy usually emanate
from someone who has a positive spirit and charaeted lives a balanced, harmonious, and
beautiful life. Negative vibrations/energy usuadlgnanate from someone who has a negative
spirit and character, and lives a chaotic, unba@dnand ugly life. This is why everyone in
Pandemi is so skeptical of Jacob because theyemrhis negative vibrations/energy and know
he is there to harm to his own peoglbe vibrations one gives off also helps to attthetenergy
that will be returned. If you project positivitytsthe universe, positive things will come back to
you. Likewise, if you project negativity into thaiuerse, negative things will come back to you.
This is why Akenzua asks what negative things Chhasdone lately that would bring Jacob
back into his life as a repercussion for his adiorhis becomes especially true since everything
in African culture happens for a reason; theref@emnething had to bring Jacob back to
Pandemi. He asks, “What is it that you do thatdwidake like this? Surely not this thing about
the new lights and the power station? His comirggdraught you here to talk own the night. His
coming has not made you happy. And he comes witli@titwriting. What is it that you do, my
son?” (41). Akenzua questions whether or not bogda nuclear power plant is what has
projected chaos into the universe and brought Jaaeck to Pandemi to inflict harm on his own
people.

Based on cosmology in the African worldview, evknyg is interconnected and
interdependence; no matter how big or small (Azi2d). Therefore, everything that does or
does not occur has an effect on everything el¢baruniverse. This overlaps with epistemology
where there is an emphasis on self-knowledge. Ms&tes that “self is extended to include all
of the ancestors, the yet unborn, all of naturd,the entire community” (13). Knowing who you
are in relationship to your community and your oiatis the most important type of knowledge
one gains in their lifetime. This is especially ion@ant since every person is born with special
gifts given to them by God and the ancestors, amiguhese gifts becomes our purpose in life.
In this novel, Nnmandi Ouro’s purpose in life iskie a storyteller; this is why he is a poet and a
writer. Abi Pendembou (Fasseke’s Chief of StafRrmwledges Ouro’s purpose in life when he
calls Ouro, “The griot of griots...The storyteller storytellers” (20). Williams clarifies Ouru’s
purpose by stating:

But his lineage demanded that he tell stories. Tihaage was long and receded even
more deeply into the past than the ironsmiths’. Vidad told the stories to entertain the
smiths while they worked? Who had kept all the fgndlan, and tribal histories in their
heads, histories that burst forth in week-longtegwins during the festivals or when other
important events took place? Surely Fasseke hafongtten his, Ouro’s heritage. (17-
18)
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Ouro is a bit uneasy about taking the positionh@sRandemi Ambassador to the United States
because he knows this is not his purpose in lizidlso not sure what type of chaos this might
project into the universe for the future. He isoaddraid that this may interfere with his true
purpose: writing. Not embracing your purpose orndosomething other than what you are
supposed to do in life is disrespectful to both God the ancestors. And, this is the last thing
Ouro wants to do. This is why he has to confer \aithelder (his father) and think deeply about
this before he can make an official decision.

In African/Black Psychology in the American Contet: African-Centered Approach

Kobi K.K. Kambon points out that one of the mosbtmpinent aspects of African culture is their
respect for elders (134). Because elders in thenuamty have so much life experience and
knowledge, they are highly respected and reveredfilican society, it is custom for children
take care of their parents and their elderly fanmigmbers; this is why there are no nursing
homes or retirement homes on the continent. Willisstates, “Of course the Council of the
Elders tried to maintain the old ways, a beliethia ancient God and god, the dignity of the tribe
and all people, an order that was maintained togdition that began beyond memory” (39). An
example of this is when Ouro goes to his fatheosde to discuss the position offered to him by
Fasseke, and when Fasseke finds himself at hierfathouse the same night asking for guidance
regarding Jacob Henry's arrival. Williams’ statésasseke knew he would go directly to his
father's home to discuss the parts of the talk dndctcrevel. Fasseke knew he would have done
the same, and so would Pendembou” (27). Williarntetes, “Fasseke had not imagined that he,
too, like Nmadi Ouro, would be sitting in his fatisehouse this night” (31). He continues, “He
had not always listened carefully to his fatherhasranged down back the years when the
Henry's first arrived in Pandemi as missionaries;needed to know all there was to know, all
he’d forgotten, all he’d never known” (31). Jacdboaacknowledges that Akenzua is a village
elder when he states, “President Fasseke’s fatheitke village now. He went to my father’s
church. He is a village elder, you know, like a nbemof the town council” (111).

When Akenzua and Bonaco show up at Jacob’s houBandemi, they are worried that
Jacob may do something to harm them. But, Akennugavk that nothing will happen because
even though Jacob is the enemy, he still respkeetettwo men as elders. Williams states, “What
can he do, Akenzua asked himself. He remembers tedpectful of his elders. He would not do
them any harm” (172). Even though Jacob is in Pamnde do something that will harm the
people, he still shows respect to these eldersuseche knows how important it is in African
culture.

Through the embracement of life/space in the Afrigaorldview, having children is an
important part of African life because it continubs ancestral lineage and completes the circle
of the past, the present, and the future (Ani 8Aljeady understanding that everything is
interconnected makes it easier to understand hewrloves in a cyclical fashion. Even though
Chuma does not have any children (even though iésdees become pregnant at the end of the
novel), he states, “I want them...and as far as we\kryema and | can have them.
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The doctors agree on that...Doesn’'t seem right, dipesn African without children? Both
according to our traditions and in the West, welansidered ungodly breeders. Consider
yourself fortunate, Jake, and supremely blesse@3)(1t is also customary in African culture to
wait to name the baby until after one gets to kribe child so they can be properly named
according to their spirit and personality. Usualyrican parents wait about a week before the
naming ceremony occurs; but, in this novel, theit wae year. Akenzua states, “That’'s why we
do not name children until they are a year old. ek then we can see how they have been
shaped” (40-41). Thus, demonstrating the commuiahature of African people and the direct
connection of one’s spirit to their name.

Axiology in the African worldview is based on thelief that interpersonal relations
between man/man, man/woman, and woman/woman arendis¢ important entity in society
(Myers 98). Also, in Cheikh Anta Diop’s Two CradlEheory, African people embrace
xenophilia and are very welcoming to strangers amtdiders (Diop 177). This is why it is no
surprise that the African people in this novel toymake those who visit their city/village as
comfortable as possible. Thinking back to Reverkletiry’s first visit back to Pandemi after
returning to America, Akenzia states, “We didn’veaime for the roast goat because he’s taken
us by surprise, driving up like that in that funcer” (37). It is customary when someone visits
the city or village that they have celebration anfdast. But, since those in the village were not
given any notice he was coming, they were not ablarepare the feast ahead of time. Akenzua
states, “He laughed one moment and cried the Néatcould not understand why this, Pandemi,
felt more like home to him than America” (38). Hantinues:

We offered him a girl, but he refused. A woman, &edefused, and then a boy, and he
refused. He thanked us, but said no. He did naohdeebe offended. That used to be our
custom, in the old, old days, to make a strangerfadable, and since he no longer was,
truly was, a man of God, because his God had leff he said many times, we thought
he would be a man like any other. He refused thién(38)

When Akenzua and Bonoco travel to N'Duli, they apenly welcomed by the people; they are
also given food, and a place to stay. Williamgesta

They were surrounded by a host of people with viggizeniliar faces and guided to the
guest house. In the same place and unchanged. ékeaxv. Good, good. In the light he
recognized old friends and hugged them, asked af thildren, their health. Quickly
food and beer came and Akenzua and Umoja sat dothe @aable and ate hungrily with
their fingers, pausing to compliment the books &mdask of this one and that one.
Bonaco did not include the village in his regulan and, while not the strangers Akenzua
had become, he was not considered to be a regaitory(92-93)
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Akenzua states, “We are sorry to disturb you...Buort liappy to see the old hospitality is sound”
(93). Later, the two men joke about how they weveryfood and a place to sleep, but were not
offered any women. Akenzua states, “You see thewags are gone. Where is a woman for
me?” (94). He continues, “That is a joke! But, \s®e, the old ways are indeed gone” (94). Even
though the people of N'Duli know Jacob’s true irtens for returning to Pandemi, they still
embrace him and Iris as family. Along with havingeast and a celebration in his honor, they
chant, “The child returns” (121).

Ontology in the African worldview believes th&ietspirit and matter are one (Kambon
122). Therefore, everything has a spirit and ithe spirit that is the guiding force behind
everything. This is why African people, in geneak a spiritual people. Not only is their ethos
guided by the spirit, but there is an emphasisheninterconnectedness of God (or Gods), the
ancestors, the unborn, nature, animals, and huntel, past and present (Ani 3). Although
Jacob’s father and his family came to Pandemi asionaries, Williams makes it clear that they
did not bring God to the Pandemi people becausgiaeland spirituality were already there.
Akenzua states, “We’d always had God, long. lonfgigethe Henry's came” (37).

Just like the struggle Chuma fights to maintaintemrof Pandemi, this text also includes
many references to other African leaders who wise, & 1966, in a life and death struggle for
the liberation of their own country and their peofsbm the colonizing forces. Chuma states:

For Patrice independence meant death, as it haddomerskjold; for want of it Chief
Luthuli and Nelson Mandela remained trapped in trest concentration camp to the
south; for others there had been shattering, faggiths, disappearance; for Roberto
independence meant duplicitous strivings; for Joaohance to invite more British back
to Kenya than had been there before the ‘emergendtherever one looked,
independence had not truly come. And hadn't thaidBrfool in Rhodesia just recently
declared ‘unilateral independence? (10-11)

He continues to state how, “There was, still, irrgvpart of Africa, struggle” (11). All of the
leaders mentioned above played a pivotal role m akerthrow of colonization across the
continent. Patrice Lumumba was the President oD#&rmocratic Republic of the Congo in 1960;
Dag Hammarskjold was a Swedish man who was theetaegrGeneral of the United Nations
from 1953-1961; Chief Luthuli was the Presidenthad African National Congress (ANC) and
won the Nobel Peace Prize in 1960; Nelson Manddldbecome the President of South Africa,
but in 1964 was imprisoned for taking action to epartheid; and Jomo Kenyatta was the first
Prime Minister of Kenya in 1963.
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All of these leaders were also overthrown, incatext, and/or murdered by outside forces
attempting to stop the liberation of African peopleany cost. Patrice Lumumba was Killed by
the United States Government in 1961; Dag Hammeldskiied in a plane crash in 1961 near the
border of Zambia while trying to help end the canfin the Republic of the Congo; Nelson

Mandela was imprisoned from 1964-1990; and Chighuli died when he was hit by a train in

1967. The inclusion of these leaders in this paalgiis not coincidental since Fasseke will also
soon be overthrown by the same outside forces {he. American government) that are

responsible for the many occurrences listed above.

Many of the African leaders referenced in this n@lso embraced an ideology of Pan-
Africanism and believed not only in a united Afridaut also in the unification of African people
across the globe through solidarity, cooperatiomj @ommunity. This text begins with a
guotation by Leopold Sedar Senghor, a famous Netgitpoet and writer, who became the
President of Senegal in 1960. He states, “In otdezmerge or simply survive as a race, we
thought that the only alternative was to stealdbequeror's weapons, which, incidentally, they
were offering to us, secure in the knowledge thaytwould not be turned against them” (n. pg.).
Senghor is brought up again in the novel when Chomeats with Nmadi Ouro to ask him if he
will be the new Pandemi Ambassador to the UnitedeSt Fasseke tells him, “Maybe presidents
should take the time to talk with poets insteadvith other politicians...and Senghor is a poet
and so must seek his own counsel” (19). Ouro’sasiu is reminiscent of Leopold Senghor’s
since he was also a poet, writer, politician, aad-Rfrican leader.

Overall, it is very difficult to demonstrate, indua small amount of space, all of the
components of the African worldview present in thgvel. Yet, it is clear that the African
worldview plays a pivotal role in the overall unskanding of this story; including who the
characters are, how the action that unfolds, aadterall message the reader walks away with.
This also means that ignoring or negating the Afrigvorldview ensures that important aspects
of the story are misunderstood, misinterpreted/andeglected. This is extremely evident in
many of the previously published reviews of thizwelo Not only are they very short in length,
but they tend to only focus on the basic plot &f $kory and not on any of the specific details.

For example, George Packer, in New York Times Book Reviesays, “Mr. Williams
introduces his basic message: that no matter howa tdack goes in America he will never be
respected and that his soul inevitably lingers agnlois brothers across the sea” (26); but then
later states “’Jacob’s Ladder’ belongs to the seefital left, and is so persistent about its point
that the story hits a roadblock at every turn: Hattthe meaning. But the themes of African
independence and black identity are too importauck o complex to be presented in such a
fashion” (26). David W. Henderson, in thérary Journal states “Williams, a prolific and well-
regarded black writer, makes clear his understandirife and attitudes in West Africa and his
contempt for U.S. policy in the Third World but onfunately fails to create the suspense
necessary to make this a real ‘thriller” (130).hdoD. Kalib, in MELUS published by the
Society for the Study of the Multi-Ethnic Literatuof the United States, states:
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Jake must discover for himself where preciselythads on the ladder of upward
mobility. May he ascend, descend, or is he firrdgnented in place in the role of CIA
pawn? While his brothers and sisters fight forrtleaiil rights in the streets of Selma and
Montgomery and Watts back home and his former diginuggles to maintain his
political position in Jake’s boyhood homeland, Jakest determine whether his ‘power’
is an illusion or a fact. (130-131).

He continues stating, “Perhaps best known for B&71InovelThe Man Who Cried | Apnwhich
pitted the CIA against African Americans, Willianssores again with this portrayal of the
American government’s interference in a Third Warlttion’s attempt to achieve freedom from
encroaching powers” (131). Yet, none of these wgiteclude the novel’s countless references to
African culture in their review, which is unfortueabecause this is where the true depth of the
story is found.

Just like Jacob’s Ladderis the journey of a Black man coming to consciosspe
African/Black literature needs to travel down teeme path. Representing the idea of Sankofa,
the Adinkra symbol for returning to the source;alaembraces African culture and becomes
conscious of not only who he is as an individual, lhe also understands his role in the African
community and in the entire African nation. Jacaoiows that no matter how much he tries to
deny it, his spirit is still African. This is exdgtwhat needs to happen to African/Black literature
African centered scholars in Black Studies mustemaer that what makes Black Studies
“Black” is exactly what makes Black literature “BK: the presence, importance, and utilization
of the African worldview (Azibo 422). We must ensuhat culture and worldview are taken into
account in any future interpretations of Africard8k literature. We must ensure that new
African centered literary theories are developedsblgolars who are trained in African/Black
history, life, culture, and worldview. We must ersuhat anyone working on this intellectual
project has the liberation of African/Black people their main goal. We must utilize theories
from other bodies of knowledge in Black Studiesdar analysis of African/Black literature in
order to strengthen the discipline further. And, weust remember to include pivotal
African/Black writers in our work, such as John Williams, who are not only negated and
neglected by mainstream society, but the discipinBlack Studies as weNVhat brought Jacob
physically, spiritually, emotionally, and psychoicaglly home was embracing African culture;
and this is what will also bring African/Black Iregure back to the discipline of Black Studies.
Traveling down the path toward literary liberationght be a long and difficult journey; but
beginning the first steps with African/Black cukuand the African worldview ensures the
travels ahead will be balanced, harmonious, anteoeh

213

The Journal of Pan African Studjesol.4, no.5, September 2011



Works Cited

Ani, Marimba. Let the Circle Be Unbroken: The Inmaliions of African Spirituality in the
Diaspora New York: Nkonimfo Publications, 1980.

Azibo, Daudi Ajani ya. “Articulating the Distinctio between Black Studies and the Study of
Blacks: The Fundamental Role of Culture and thacafr-Centered Worldview.” The African
American Studies Readdfd. Nathaniel Norment, Jr. Durham: Carolina AcaiePress, 2001.
420-441.

Baker Jr., Houston A. Blues, Ideology, and Afro-Aioan Literature: Vernacular
Theory.Chicago: The University of Chicago Press, 1984.

Baldwin, James. The Fire Next Timdew York: Vintage International, 1993.

Carroll, Karanja Keita. “Africana Studies and ReshaMethodology: Revisiting the
Centrality of the Afrikan Worldview.” The Journal Ban African Studiesvol.
2. No. 2. March 2008. 4-27.

Chaney, Michael A. “John A(lfred) Williams Biograpidohn A. Williams Comments”
5 Aug. 2010. <http://biography.jrank.org/pages/48@ifliams-John-Ifred.html>.

Diop, Cheikh Anta. The Cultural Unity of lack Afacthe Domains of Matriarchy and
of Patriarchy in Classical Africd.ondon: Karnak House, 1989.

Gates Jr., Henry Louis. The Signifying Monkey: Aebiny of African-American Literary
Criticism New York: Oxford University Press, 1988.

Glocke, Aimee. “Is the Black Aesthetic Dead?: Rogithe Black Aesthetic as the
Foundation for the Black Novel.” Diss. Temple U030

214

The Journal of Pan African Studjesl.4, no.5, September 2011



Henderson, David W. “Jacob’s Ladder.” Library Jalribecember 1987. 130.
5 Aug. 2010. <http://web.ebscohost.com.proxy.uwliyo.edu/ehost/delivery>.

Hudson-Weems, Clenora. Africana Womanist Literanedry Trenton: Africa World
Press, Inc., 2004.

Jamison, DeReef F. “Through the Prism of Black Relagy: A Critical Review of
Conceptual and Methodological Issues in AfricolagySeen Through the
Paradigmatic Lens of Black Psychology.” The Jouof&an African Studies
Vol. 2. No. 2. March 2008. 96-117.

“John Alfred Williams.” 5 Aug. 2010.
<http://biography.jrank.org/pages/4837/Williamgddfred.html>.

“John Alfred Williams.” 5 Aug. 2010. <http://aallmom/authors/johna.htm>

Joyce, Joyce Ann. Warriors, Conjurers and Prié&$ning African-Centered Literary
Criticism. Chicago: Third World Press, 1994.

Kalb, John D. “Jacob’s Ladder.” Toward the Multitwe. Spec. Issue of MELUS Vol.
16. No. 4. Winter, 1989-Winter, 1990. 129-131.&A2010
<http://www.jstor.org/stable/467109>.

Kambon, Kobi K.K. African/Black Psychology in thewerican Context: An African-
Centered ApproaciTallahassee: Nubian Nation Publications, 1998.

---. “The Africentric Paradigm and African-Americ&sychological
Liberation.” African Psychology in Historical Peexctive & Related
CommentaryEd. Daudi Ajani ya Azibo. Trenton: Africa Worldd3s, Inc., 1996.
57-69.

215

The Journal of Pan African Studjesol.4, no.5, September 2011



Kemayo, Kamau. Emerging Afrikan Survivals: An Afemdric Critical TheoryNew
York: Routledge, 2003.

McKinney-Whetstone, Diane. Tumblinlew York: Scribner Paperback Fiction, 1996.

Myers, Linda James. Understanding an Afrocentrigld/diew: Introduction to Optimal
Psychology Dubuque: Kendall/Hunt Publishing Company, 1993.

Nobles, Wade. Seeking the Sakhu: Foundational gstfor an African Psychology
Chicago: Third World Press, 2006.

---. “Toward an Empirical and Theoretical Framewtwk Defining Black Families.”
Black Families Spec. Issue of Journal of Marriage and FanMiyl. 40. No. 4.
Nov. 1978. 679-688. 20 Aug. 201ttp://www.jstor.org/stable/351188

Packer, George. “In Short; Fiction.” New York Tim@sok Review 15 Nov. 1987. 26. 5
Aug. 2010. <http://web.ebscohost.com.proxy.uwlibyavedu/ehost/delivery>.

Stewart, James T. “The Development of the BlackdReionary Artist.” Black Fire: An
Anthology of Afro-American WritingEds. Leroi Jones and Larry Neal. New
York: William Morrow & Company, Inc., 1968. 3-10.

Williams, John A. Jacob’s Laddedew York: Thunder’'s Mouth Press, 1987.

---. The Man Who Cried | AmNew York: Overlook Press, 1967.

---. Sissie Garden City: Anchor Books, 1969.

---. The Junior Bachelor Societ§arden City: Doubleday & Company, 1976.

---. Clifford’s Blues Minneapolis: Coffee House Press, 1999.

---. Mothersill and the Foxe$sarden City: Doubleday & Company, 1975.

---. Flashbacks: A Twenty-Year Diary of Article Wng. Garden City: Anchor
Press/Doubleday, 1973.

---. Nightsong New York, Farrar, Straus and Cudahy, 1961.

216

The Journal of Pan African Studjesol.4, no.5, September 2011



---. Captain BlackmanMinneapolis: Coffee House Press, 1972.

---. IClick Song New York: Thunder’'s Mouth Press, 1982.

---. The Angry OnesNew York: W.W. Norton & Company, 1996.

---. Safari West: Poem#/ontreal: Hochelaga Press, 1998.

---. Beyond the Angry BlackNew York: Signet, 1971.

---. Africa: Her History, Lands, and People, ToldhwPictures New York: Rowman &
Littlefield, 1962.

Wright, Richard. Black Boy (American Hunger): A Red of Childhood and Youth
New York: HarperPerennial, 1993.

217

The Journal of Pan African Studjesl.4, no.5, September 2011



