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Introduction



Essentially a playwright, Soyinka is also recognized as a prolific essayist, poet, novelist and
theatre director. He is also one of the continent’s most imaginative advocates of native culture
and of the humane social order it embodies. He writes mainly in English. His works are
distinguished by their exploration of the African world view, and are steeped in Yoruba
mythology, imagery and dramatic idioms. His satiric pen, directed at the leadership iniquities on

his continent and inhuman conduct among people, has also produced powerful works.

As a human rights activist who declares that human liberty is his abiding religion,
Soyinka has endured incarceration at the hands of repressive regimes. He has been placed on trial
on trumped-up charges of treason and has undergone spells of political exile. In the midst of
several violent and repressive African regimes, Soyinka was awarded the Nobel Prize for

Literature in 1986 to become the first African Laureate.

Nigeria gained independence in 1960 and Soyinka has always been critical of its
dictators ever since. In 1967, in what became one of his most contentious essays, “The Writer in
a Modern African State”, he questioned the Negritude movement. Soyinka sees that negritude
affirms one of the central Eurocentric prejudices against Africans, namely the dichotomy
between European rationalism and African emotionalism. In his essay “Reparations, Truth and
Reconciliation” (1999), Soyinka defended the idea that the West should pay reparations for

crimes committed against African people.

Soyinka’s representation of Postcolonial African identity will be examined in the light
of his two plays, The Bacchae of Euripides and A Dance of the Forests to show how this
writer’s idiom of cultural authenticity both embraces hybridity and defines itself as specific
and particular. His works conceptualize identity in ways that modify colonial perception of
‘Africaness’. Soyinka has been one of the most outspoken critics of the concept of negritude,
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which has been associated with Leopold Senghor, the writer and former President of Senegal.
Soyinka sees that negritude encourages into self-absorption and affirms one of the central
Eurocentric prejudices against Africans. Soyinka negates the inferiority of Africans by saying* A
Tiger does not show his tigritude but acts”.

Soyinka’s works have frequently been described as demanding but rewarding to read.
While many critics have focused on Soyinka’s strengths as a playwright, others have
acknowledged his skill as a poet, novelist and essayist. Henry Louis Gates Jr. in Wole Soyinka: A
Bibliography of Primary and Secondary Resources (1986) has written that Soyinka “is a master
of the verbal arts. His English is among the finest and most resonant in any literary tradition,
fused seamlessly as it is with the resonances and music of the great lyrical, myth-dense Yoruba
tradition”. Mpalive Hnagson Msiska in Postcolonial Identity in Wole Soyinka (2007) approaches
Soyinka’s works through a generic classification of his texts. James Gibbs Lindfors in Research
on Wole Soyinka (1993) defines Soyinka as a poet, novelist, journalist, critic, academic man of
the theatre, political activist and writer. Uzor Maxim Uzoatu in The Essential Soyinka (1993)
hails Soyinka as “a father figure and mentor to multitudes. Nobody comes into Soyinka’s
presence without being moved.” Nkengasong in Samuel Beckett, Wole Soyinka and the
Theatre  of Desolate Reality (1980) reads plays of Beckett and Soyinka against the
background of the presumptions of myth criticism. He delineates the human condition of
desolate reality and quest for salvation in both playwrights. All these texts by and large focus on
the thematic context of Soyinka’s works.

Soyinka’s works carry political import to a large extent. Nigeria is a federal republic in
Western Africa that was formerly a British dependency. Nigeria became an independent member

of the Commonwealth of Nations in 1960. The following year it was joined by the northern



part of the British Cameroons, a United Nations trust territory. In 1963, Nigeria adopted a
republican constitution but retained its Commonwealth membership. It might be appropriate to
keep in mind what Wole Soyinka observes in a 1993 interview:
When did Nigeria as a nation come into being? And how did it come into being? Nigeria was
an artificial creation, and it was a creation, which did not take into consideration either the
wishes or the will or the interests of the people who were enclosed within that boundary. They

were lumped together. So, the genesis of Nigeria, as with many African countries, is very

flawed.
(Maja-Pearce 1999:153)

Western Nigeria is a complex of powerful city states and the first of these is Ife. In the 1830s the
new city states of Ibadan and Abeokuta were found as civil war became endemic. Soyinka has
been closely associated with these states. In the 1890s, the British declared a protectorate over
Western Nigeria. Wars and slave trade continued. Since, it was formed by the decisions of the
European powers. Nigeria was an unnatural creation. It has more than 300 languages although
English is the official language. The various linguistic groups naturally have different political,
economic, social and religious traditions, much as in the various states and union territories of
India. The nations and polities within Nigeria range from the small to the large. The largest of

Nigeria’s so-called nations are Hausa, Fulami, Kanuri, Tiv, Edo, ljaw, Ibibio, Ibo and Yoruba.

The Yoruba is one of the largest ethnic groups of Nigeria. There are approximately
fifteen million Yoruba people in south-west Nigeria and the neighboring Benin and Togo. They
are loosely linked by geography, language, history and religion. Most of them live within the
borders of the tropical forest belt, but remnants of the powerful Oyo kingdom include groups
that live at the fringes of the northern Savanna grasslands. Archaeological evidence suggests

that the ancestors of the Yoruba may have lived in the same general area of Africa since
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prehistoric times. In the mid eighteenth century the slave traders sent slaves of Yoruba descent
to America . Some of them resettled in Cuba and Brazil where elements of Yoruba culture and

language can still be found.

For centuries the Yoruba lived in large, densely populated cities which were able to
practice special trades. Most of the people commuted to the countryside for part of the year to
raise the staple crops—yams, corn, cassava, cocoa. The economy is structured around
agriculture, trade and handicrafts. Women do not normally work outside the home. They attain
social status through their role in the market system rather than through their husbands
economic status. Each city state maintains its own interpretation of history and religious
traditions and their unique art style, yet all acknowledge the ritual sovereign of Ife, all consult

Yoruba herbalists and divination priests, and all honour the pantheon of Yoruba gods.

Soyinka, like other Yorubas, has three names: Akinwande Oluwole Soyinka. A Yoruba
child is born with one name, christened with a second and has an attributive name. In Soyinka’s
case, “Olu”, used as a compound in Oluwole, originally belonged to a child of high or princely
birth. “Akin”, in Akinwande means strength or the strong one. Soyinka’s parents adherence to
the traditional naming procedure suggests the traditional base of their family. He was born into

a Yoruba family in Abeokuta, specifically, a Remo family from Isara-Remo on July 13, 1934.

Soyinka’s first important play, A Dance of the Forests (1960), was written for
Nigeria’s independence celebration. Soyinka has played an active role in Nigeria’s political
history. In 1965, he made a broadcast demanding the cancellation of the rigged Western Nigeria
Regional Elections following his seizure of the Western Nigeria Broadcasting Service studio. He

was arrested, arraigned but freed on a technicality by Justice Esho. In 1967, during the Nigerian
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Civil War he was arrested by the Federal Government of General Yakubu Gowon and put in
solitary confinement for his attempts at brokering a peace between the warring Nigerian and
Biafran parties. While in prison he wrote poetry on tissue paper which was published in a
collection titled Poems from Prison. He was released 22 months later after international attention
was drawn to his unwarranted imprisonment. His experiences in prison are recounted in his book
The Man Died: Prison Notes of Wole Soyinka (1972). He worked as a lecturer, held a fellowship
at Churchill College, Cambridge, and wrote three important plays: Jero’s Metamorphosis, The
Bacchae of Euripides: A Communion Rite, and Death and The King’s Horseman. In 1988
Soyinka became a professor of African studies and theatre at Cornell University. Despite
government pressure, Soyinka was active in the Nigerian theater. Soyinka’s best-known essays

Myth, Literature and the African World were published in 1976.

Soyinka’s artistic commitment merits an elaborate treatment. The complexity of
Soyinka’s styles merits from his use of language, myth, symbolism and allegory have been
closely and profitable interwoven into the texture of his works. Much of Soyinka’s celebrated
obscurity is a direct result of the handling of the English tongue. He is fond of archaic words and
loves to coin new phrases. Something of the dramatist and something of the poet, both of which

Soyinka is, always find their way into his works.

Another quality peculiar to Soyinka’s style is the structural use of the myth. Myths run
in close parallel with the narrative in his works. And the characters also have mythological
dimensions. Soyinka’s complex style has more value to the discerning reader than that of
those writers who simplify their language in order to reach a larger readership. Emphasizing
the importance of the complex style, Soyinka himself says, “the energy and passion of

social revolution appears. . .to quarry into the metaphorical resources of language in order to
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brand its message deeper in the heart of humanity” (Soyinka 1976:63). The radical originality of
his approach is to liberate black Africa from its crippling legacy of European imperialism. He
envisioned a ‘New Africa’ that would escape its colonial past by grafting the technical advances
of the present onto the stock of its own ancient traditions. For this purpose, Soyinka employed
native myth which reformulated to accommodate contemporary reality and that served as the

foundation of future. It opened the way to self-retrieval, cultural recollection and cultural
security.

In the light of the above discussion, the obscurity of Soyinka becomes part of a greater
purpose and just not an effort on his part to ignore the ordinary reader. The ideological and
mythical dimensions of Soyinka’s works, the minute analysis of society and deep insights
into the African psyche and his exploitation of the English language lend his works variety
and depth besides earning them universal acceptability and acclaim. In the process, Soyinka

emerges an African writer of unique distinction.

The aim of this study is to explore how Soyinka postulates the necessity of
traditional African myths and legends in The Dance of the Forests and The Bacchae of
Euriphides: A Communion Rite. The aim of this study is also to show that the traditional
narratives belong not so much to the heritage of nature as to the heritage of the culture. The idea
is to show how by reaching the realm of imagination and revealing the archetypal patterns,
myths and legends , he enters in the sphere of primordial energies and everlasting truths so
often suppressed by the rational mechanization of Western civilization. The aim is therefore
two-fold: First, to identify African myth and rituals in the two plays and second, to probe the

overall significance of myth in Wole Soyinka’s plays as a postcolonial strategy.



The study is divided into three chapters and conclusion. In Chapter I titled, “Myth: An
Overview”, an attempt has been made to define myth and its literary significance. The various

approaches towards myth by eminent anthropologists and psychologists is discussed.

In Chapter II titled, “A Dance of the Forests: The Role of Yoruba Mythology”, an
attempt has been made to show how Soyinka replays in African costume the West’s own
indigenous myths of liberalism, Marxism and repressive racism. Also, Soyinka’s Yoruba belief
which is transmitted through ritual drama is delineated. How he questions the past, present and
future obscenities of Africa through the interaction between Yoruba archetypal mythic figures
such as Ogun, the revolutionary and creative deity and the community’s living people is

depicted.

In Chapter III titled “The Bacchae of Euripides: A Postcolonial Revision of An
Ancient Myth”, it is shown why Soyinka found a soul mate in Euripides and then used
the adaptation as a way to elucidate the political, social, and economic climate of Nigeria.
Soyinka’s revision of this drama and his contemporaneous theory of ritual theatre not only
connect a modern Nigerian in exile to his European hosts and audiences but marks the
potential return of ritual spirits and communal identities in both the Euro-American and

African theatre traditions.

In ‘Conclusion’, an attempt has been made to sum up the mythical approach of Soyinka
from the Postcolonial view. Besides, Wole Soyinka is evaluated as a postcolonial writer which is
related to the evaluation drawn about him from previous chapters. The converging point of
postcolonialism and mythical dimension is located. Also, Soyinka’s aim in projecting

postcolonialism through the medium of myth is mentioned.



Chapter 1

Myth: An Overview
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The term “myth” is often used colloquially to refer to a false story, but the academic use of the
term, generally, does not pass judgment on truth or falsity. In the study of folklore, a myth is a
sacred narrative explaining how the world and humankind came to be in their present form. In a
very broad sense, the word can refer to any traditional story. The main characters in myths are
usually gods or supernatural heroes. As sacred stories, myths are often endorsed by rulers and
priests and are closely linked to religion. In the society in which it is told, a myth is usually
regarded as a true account of the remote past. In fact, many societies have two categories of
traditional narrative, “true stories” or myths, and “false stories” or fables. Myths, generally, take
place in a primordial age and explain how the world gained its current form and how customs,

institutions and taboos were established.

The critical interpretation of “myth” goes back as far as the pre-Socratics. Euhemerus
was one of the most important pre-modern mythologists. He interpreted myths as accounts of
actual historical events, distorted over many retellings. This view of myth and their origin is
criticized by Plato in the Phaedrus (229d), in which he says that this approach is the province of
one who is vehemently curious and laborious, and not entirely happy. The Platonists, generally,
had a more profound and comprehensive view of the subject. Sallustius, for example, divides
myths into five categories: theological, physical (or concerning natural laws), animistic (or
concerning soul), material and mixed. The theological are those myths which use no bodily form
but contemplate the very essence of the gods—for example, Kronos swallowing his children.
Since God is intellectual, and all intellect returns into itself, this myth expresses in allegory the
essence of God. Myths may be regarded physically when they express the activities of the gods in
the world —for example; people before now have regarded Kronos as time, and calling the

divisions of time as his sons. The material myths are those myths which the Egyptians have
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mostly used, believing material objects actually to be gods, and so assigning names of gods to
them. For example, they call the earth Isis, moisture Osiris, heat Typhon, or again, water Kronos,
the fruits of the earth Adonis, and wine Dionysus. The mixed kinds of myths are those which
show interaction between two or more myths of the previous categories. The mythology of the
classical world provided themes for some of the world’s greatest drama and similar themes can
be traced in Renaissance literature to modern poetry. Hamlet, for example, is often seen as the
reluctant hero who must sacrifice himself to purify Denmark made diseased by the foul and
unnatural murder of its king. The remoteness, heroism and mystery of myth have always
fascinated writers like Yeats, Pound and Eliot. They employ myths of history, rebirth and
fulfillment through sacrifice, as do other poets. Myth is used in “Leda and the Swan” (1924), by
Yeats to express his view of history. The legend of the girl Leda being ravished by the Greek
God Zeus in the guise of a swan is interpreted by Yeats to illustrate his view of history. In “The
Cantos” (1964), Ezra Pound gives myth an independent status and in The Spirit of Romance
(1910), myth articulates a fantasy of immanence and identity. In “The Wasteland” (1922), Eliot
uses the myth of Holy Grail as a possibility for the salvation of mankind. The ancient myth of

Fisher king is also used to express the need of sacrifice, rebirth and redemption.

Although Plato condemned the poetic myth when discussing the education of the young
in the Republic, primarily on the grounds that there was a danger that the young and uneducated
might take the stories of gods and heroes literally; nevertheless, he constantly refers to myths of
all kinds throughout his writings. As Platonism developed in the phases commonly called Middle
Platonism and Neo-Platonism, such writers as Plutarch, Porphyry, Proclus, Olympiodorus and

Damascius wrote explicitly about the symbolic interpretation of traditional and Orphic myths.
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Interest in polytheistic mythology revived in the Renaissance, with early works on mythography

appearing in the 16th century, such as the Theologia Mythologica (1532).

If ancient commentators were concerned with whether or not the stories of gods were
real, those of the Renaissance, working within a Christian frame of reference, knew that they
could not be literally true. The question for them was what do the tales of the ancient gods
represent? So, myth became the subject of allegorical interpretation which in turn was
rationalized with more and more complexity. Northrop Frye (1957:43) comments, “Myths of
gods merge into legends of heroes; legends of heroes merge into plots of tragedies and comedies;
plots of tragedies and comedies merge into plots of more or less realistic fiction”. Seznec
describes the academic development of myth studies in the sixteenth century as “the increasingly
erudite and diminishingly alive, less and less felt but more and more intellectualized— such,
from now on it seems, is to be the inescapable evolution of mythology” (quoted in Righter

1975:8).

When the study of myths and religions intensified through the 19th century, patterns of
them were extracted and compared, and theories on what they revealed about common human
conditions emerged. Myths were increasingly seen as expressions of needs in the human psyche.
They were, therefore, rewarding fields of study of human nature, especially since there was a
quickly growing mass of documentation of myths from around the world, as well as a quickly
increasing knowledge of religions and traditions among distant and obscure cultures. By the end
of the 19th century, the literature on the subject was already immense and mostly pointing to
psychological explanations for the structure and content of myths as well as for the birth of

religions. To name a few, English anthropologist Edward Burnett Tylor’s Primitive Culture:


http://en.wikipedia.org/wiki/Renaissance
http://en.wikipedia.org/wiki/Theologia_mythologica

Researches into the Development of Mythology, Philosophy, Religion, Language, Art and Custom
was published in 1871, though he had written Researches into the Early History of Mankind on
the same theme in 1865. In this book, Tylor studied languages, art, rituals, customs, myths, and
beliefs of people belonging to different cultures and concluded that the human mind functions
quite similarly everywhere. He saw a universal pattern of development in every culture. Based on
that he believed in the unity of humankind, as societies progressed in their evolutionary
development from primitive to civilized. He finds a common reservoir of all myths by exploring

that all of them are rooted firmly in primitive times.,

The German philologist and orientalist, Max Muller, regarded as the initiator of
comparative religion and becoming Oxford’s first professor of comparative theology in 1868,
edited the 50 volume Sacred Books of the East, published between 1879 and 1910. Scottish
writer Andrew Lang’s two volumes of Myth, Ritual and Religion were published in 1887.
Scottish anthropologist James George Frazer’s The Golden Bough, presenting a vast material on
myth, lore and ritual around the world, was originally published in 1890, as a two volume work,
to expand considerably in the following decades. It explained myth as a reflection of seasonal
rituals including the springtime renewal of gods such as Osiris. The evocation of the myth takes
us into the imaginative country where the notions of sacrifice, loss and redemption take on a
richer meaning through the depth of human past. John Vickery (1973) has shown that the
Modernist generation responded more warmly to the mythic world of seasonal ritual which
George Frazer (1890) showed to be still residually present in European rural life, at least before
the 1914-18 war. There were also journals of anthropology published since the mid-1800’s, often

containing documentation of myths and rituals in cultures without their own writing. Lucien
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Levy-Bruhl (1922) presented a view of archaic man as enjoying a pre-rational state of

sympathetic continuity with the world.

Myth is of immense importance in the domains of anthropology, psychology and
literature. During the second half of the 20th century, various writers started documenting myth
using a psychoanalytical perspective. Anthropologists used psychological concepts to analyze
and explain beliefs and religious practices of societies they studied, and psychologists searched
anthropological material in order to support their theories about the mental state of man. Myth
has attracted the attention of critics from times immemorial because of its invaluable utility. The

definition and literary significance of myth in a wide spectrum is given below:

1. As a Narrative Device:
Richard Chase (1969) states that myth is an aesthetic device for bringing the
imaginary but powerful world of preternatural focus into a manageable collaboration
with the objective i.e., experienced facts of life in such a way as to excite a sense of
reality amenable to both the unconscious passions and the conscious
mind.

2. Has to with the Gods and “other” world:

Stith Thompson (2005) states that in myth, the gods and their actions play an important
role. It also deals with creation and the general nature of the universe and of the earth. In
European literature, myth is sometimes applied also to the hero tales, whether those hero

tales deal with demigods or not.



Similarly, Rudolf Bultmann (1953) asserts that mythology is the use of imagery
to express the other-worldly in terms of this world and the divine in terms of human life,
the other side in terms of this side. Myth is the report of an event or occurrence in which

supernatural  and  super-human  powers or persons are at  work.

3. Related to religion:

Robert A. Georges (1968) states that myth retained its basic meaning as a narrative, well
known among members of a particular society or a group or groups within that society,
which explains the origins of natural and social phenomena and the interrelationships

among man, his deities and his universe.

Lessa & Vogt (1979) state that myths are sacred stories handed down through
the generations, either by word of mouth or through books. Such stories are usually of
crucial importance in providing explanations of how human life came to be as it is and in
providing justifications for the efficacy of ceremonials and rituals. On the other hand,
there are always prescribed ways of carrying on religious acts and procedures, ways of
worshipping, praying, changing, sacrificing, making offerings and so on, that are called

rituals. In brief, the beliefs are found in myths; the practices are prescribed in rituals.

4. Enforces Social Order:
Bronislaw Malinowski (1979) states that through the operation of what might be called
the elementary law of sociology, myth possesses the normative power of fixing custom,

of sanctioning modes of behavior, of giving dignity and importance to an institution.



H.Buck (1966) states that history functions as social control only when it functions as

myth. It need not be truly a myth, but it must function as one.

5. As Primitive science:

David Bidney (1967) asserts that myth originates wherever thought and imagination are employed
uncritically or deliberately used to promote social delusion. Myth must be taken seriously as a
cultural force but it must be taken seriously precisely in order that it may be gradually superseded

in the interests of the advancement of truth and the growth of human intelligence.

6. As universal concept:

Theodor A. Gaster (1962) states that myth is the supreme vehicle in all religions. Myth acts as the
element which gives religion life and pertinence. Events of the past, in general, are religiously
significant and relevant in the present only insofar as they are lifted out of the specific contexts of
their occurrence and taken as symbols of continuing, universal situations. And, to effect such a

translation from the punctual to the ideal is precisely the function of myth.

Andrew Lang (1884) states that the real intention of myth is not to provide an objective world
view. Rather, in it is expressed the way man understands himself in his world. Myth is not
intended to be interpreted cosmologically, but rather anthropologically, or better still,
existentialistically. Myth speaks of the power or powers that man thinks he experiences as ground
and limit of his world, of his own action, and of what happens to him. It speaks of the unworldly

in a worldly way, of the gods in a human way.

7. Explicate beliefs or collective experience; convey values:

Marshall McLuhan (1960) questions: “Are we inclined to insist that myth be a reduction of
collective experience to a visual and classifiable form?” The answer to this question as per

McLuhan is that myth is certainly the sum total of the collective experience which conveys
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collective values and beliefs to us in a visual form. As myth is today seen as a photograph of still-
shot of a macro myth (language) in action—a means of static abstraction from live process. Myth
has been means of access to collective postures of mind/which now replaced by new electronic

means of communication.

Alan W. Watts (1954) says that myth is to be defined as a complex of stories—some no doubt
fact, and some fantasy—which, for various reasons, human beings regard as demonstrations of the

inner meaning of the universe and of human life.

Erich Dinkler (1967) says that modern historians of religion use the word as a technical term for
that literary form which tells about otherworldly things in these worldly concepts. Thus, myth
expresses truth in a hidden or indirect language, not in an open and direct way. Therefore, it

cannot be objectified; all mythology expresses a truth, though in an absolute way.

8. Spiritual Expression:

Ernest Cassirer (1946) states that myth creates a world of its own in accordance with a spiritual
principle, a world which discloses an immanent rule, a characteristic necessity. The objectivity
of myth consists in its being a concrete and necessary mode of spiritual formation, a typical
mode of formation in which consciousness disengages itself from and confronts the mere
receptivity of the sensory impression. Myth is not a reflection of an objective reality independent
of it, but is rather the product of true creative and spiritual actions, an independent image

world of the spiritas well as an active force of expression.

Whalley (1953) states that myth is a direct metaphysical statement beyond science—
Myth has as its purpose, its source and end, revelation.Berdyaev (2009) states that
myth is a reality which is immeasurably greater than concept. It is high time that we

stopped identifying myth with invention, with the illusions of primitive mentality. Behind
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the myths are concealed the greatest realities, the original phenomena of the spiritual life.
Myth is always concrete and expresses life better than abstract thought can do. Myth

presents to us the supernatural in the natural—it brings two worlds together symbolically.

These definitions bring out clearly the importance of myth in almost every
domain of life. Myth is not an obsolete concept but is significant even today. It is to be
taken seriously as it is a part of culture. It is not only limited to the domain of culture but
has universal significance as well. In the above definitions, the concept by Lessa and Vogt
(Page no.6) will prove helpful in the study. They delineate the important role played by
rituals like sacrifice, making offerings, praying and so on. All these rituals are abundant in
The Dance of the Forests. And, the significance of myth and ritual as an essential literary
element will be discussed in the next Chapter (Chapter I). In the same chapter, Berdyaev’s
point (Page no.8) how myth connects the two worlds symbolically (The world of Living
and the world of Dead) will be discussed. Equally helpful will prove in Chapter Il the
view of Andrew Lang (Page no.7), in which he labels myth as a vehicle of transmuting
divine language of gods in a human language. For instance, in The Bacchae of Euripides,

another play under study, godly figures use myth to put their message across.

Considering the psychological aspect of myth which is the most important
dimension of myth, the two persons who have so far been most influential in the
psychological treatment of myth are Sigmund Freud and Carl Gustav Jung, the latter to a
much wider extent than the former. Both were connected to the psychoanalytical
movement and their perspectives on man and myth search deeper into the psyche than
mere emotions or instinctive stimuli and their thoughts on myth are psychoanalytical in

nature. Whereas Freud was mainly interested in the origin of religion and importance of
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ritual, Jung focused on myth and legend, the stories told within religions. To him, these
stories were the essence of any religion and therefore he was keener to explore the origin
of myths, apparently intrinsic to modernity. Also, contrary to Freud, Jung saw myth and
its meaning within the individual psyche. In spite of myths and their components being
shared by all members of a society and essentially by all mankind their workings are
strictly personal. Wittgenstein who was the disciple of Freud says, “Freudian
psychoanalysis is based in myth, its application to actual psychological problems does
not, indeed cannot, resolve them. Instead, all it can do is to clarify them or present them in
a different light...” (quoted in Bouveresse 1995:41). The necessity of a fundamentally
mythological approach to psychological problems lies in the relation of desire to
language. The problem is one of expression. The human being, Vincent Descombes says
in the foreword to Wittgenstein Reads Freud: The Myth of Unconscious (1995) that myth
is “a divided subject”. The subject does not emerge until he speaks, but when he speaks,
he loses himself in language and is condemned to desire without being able to signify the
object of his desire in an articulate message. Descombes continues that the subject is
therefore divided, due to his condition as a speaking being, between what he can ask in
the language he shares with others, and what he continues to desire—which is always
something else. The problem, then, is one of expression. The solution lies in inventing a
manner of speaking— a mythology. For Freud, that manner of speaking was grounded in
the postulation of the unconscious. Giving expression to unconscious desires and their

conflicts became the centerpiece of psychoanalysis.

According to Jung, man is on a quest towards self-realization, and myths serve

as clues to this process. Therefore, to him, myths contain messages to the individuals, not
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the group, no matter how many people are involved in retelling and listening to them.
Myths speak to each individual in the same way but have to be dealt with individually.
Jung himself pointed out other differences to Freud, in Psychoanalysis of Myth (1912),
mainly those in how to interpret dreams and fantasies:

I did not reduce them to personal factors, as Freud does, but — and this seemed

indicated by the very nature — | compared them with the symbols from mythology and
history of religion, in order to discover the meaning they were trying to express.

Freud and Jung differed in their respective treatment of myths. Freud relegated them
to personal factors whereas for Jung they had a firm and logical foundation to it. He
explained myths in an extraordinary way by gluing archetype to them. Even some of
the writers like Nelson Vieira (1995:93) find myths and archetype as almost

synonymous and state:

The myth is the central informing power that gives archetypal significance...Hence the
myth is the archetype, though it might be convenient to say myth only when referring

to narrative...and archetype when speaking of significance.

Myth and Archetype

The word archetype is from the Greek arkhetupon, first mould or model, in the
meaning of being the initial version of something later multiplied. It is made up of
arkhos, meaning chief or ruler (used also in e.g., archbishop and monarch), and tupos,
meaning mould, model or type. It has been used to describe original or ideal model
phenomena and characters, such as easily recognizable type-roles in drama — like the

evil stepmother, the miser, the brave hero. In the case of drama and literature, such
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archetypes are usually traceable back to myth and fable. Jung’s first mention of the
term ‘archetype’ was in the Instinct and the Unconscious (1919). According to

Stephen Stanaurd:

Jung’s use of the term is similar at first glance. He repeatedly refers to such fictional
type-roles as archetypes, the hero being the one most frequently used. But to Jung they
are far more than recognizable characters—in fact, they are not at all characters,
essentially, but symbolic keys to truths about human condition and to the path of
personal enlightenment. They can reveal the workings of the world, as to how it affects
the human psyche, and what man should do to accomplish something or for that matter
ward something off. They are learning tools, lessons from primordial time, answers
included. And they do more than that: Archetypes create myths, religions, and
philosophical ideas that influence and set their stamp on whole nations and epochs.

(Online)

Archetypes carry meanings for the human mind to decipher and utilize. For
Jung, the archetype is a symbolic formula which always begins to function when there are
no conscious ideas present, or when conscious ideas are inhibited for internal or external
reasons. He also compares the archetypes to the axial system of a crystal, which, as it
were, forms the crystalline structure in the mother liquid, although it has no material
existence of its own. Archetypes can also reveal the workings of the world, as to how it
affects the human psyche, and what man should do to accomplish something or for that
matter ward something off. They are learning tools, lessons from primordial time,
answers included. And, they do more than that, as in Jungian perspective, archetypes
create myths, religions, and philosophical ideas that influence and set their stamp on

whole nations and epochs.



The source of archetypes is a difficult question to answer. How do they appear
and remain? Jung does not discuss it much, but his explanation is quite identical to that of
Freud about how memories get incorporated into the archaic heritage by repetitious
experience. Jung (quoted in Stephen: 2006) imagines the same for archetypes by asserting
that the origin of archetypes can only be explained by assuming them to be deposits of
the constantly repeated experiences of humanity. It is not possible to make a complete list
of archetypes, since many of them are yet to be discovered, nor is there room for a
substantial list of archetypes recognized so far in Jungian theory. Jung himself never even
suggested a listing. In addition, some archetypes can be seen as examples of more
fundamental ones, or sorts of mixes of other archetypes. It is not a very orderly universe.
However, some of the archetypes mentioned by Jung (1981) and by Robertson (1995) are

as under:

The Hero, who pursues a great quest to realize his destiny.

The Self, the personality striving towards its own complete realization.

The Shadow, the amoral remnant of our instinctual animal past.

The Persona, the mask and pretense we show others.

The Anima and Animus, our female and male roles and urges.

The Mother, primarily in the sense of our need of her.

The Father, primarily an authority figure often inducing fear.

The Child, our innocent beginning with all our potential in front of us.

The Sage, or wise old man, one who has the profound knowledge.
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The God, the perfect image of the Self.

The Goddess, the great mother, or Mother Earth.

The Trickster, a rascal agent pushing us towards change.

The Hermaphrodite, the joiner of opposites.

The Beast, a representation of the primitive past of man.

The Scapegoat, suffering the shortcomings of others.

The Fool, wandering off in confusion and faulty directions.

The Artist, the visionary and inspired way of approaching truth.

Mana , represents spiritual energy.

The Journey, a representation of the quest towards self-realization.

Life, death and