“A Different Kind of Creature”:
Caribbean Literature, The Cyclops Factor,
and The Second Poetics of the Propter Nos

SYLVIA WYNTER

In their 1993 book on Aimé Césaire, Roger Toumson and Simone Henry-Vallmore define the Creolist
literary movement which began in Martinique in 1989 with the publication of Floge de la Créolité (In Praise
of Creoleness) as one of “ideological métissage, which is to say of seduction.” Targetting the earlier move-
ment of Gésairean Negritude, it marked the return in force of an “exoticism of the diverse” which was and
is 2 denial, a refusal of “radical alterity” (230). This essay has its point of departure in their definition. It
proposes that the central dynamic of twentieth century Caribbean literature and thought has centered on
assumption or rejection of the identity and perspective of “radical alterity,” a perspective defining of Césaire’s
Negritude as distinct from, for example, the perspective of ethnicity or of multi-ethnicity that is defining of
the Creolist movement of Martinique—itself a sub-version of the post-sixties “reterritorializing” strain of
the multicuttural movement which has occurred in the United States and Canada (Godzich, Intro. De Certeau
xi; Wynier, Do Not Call Us 16-18).

To emphasize the meaning that I shall give to the concept of radical alterity, I have defined it in my
title by a term taken (like that of the Sisyphus and Eldorado of the collection’s title) from the /maginary of
the now globally hegemonic yet still (as many have observed) local culture of the West: the “Cyclops fac-
tor.” By “Imaginary” here I mean that magma of images and encoded premises which, while providing
collective values and unitary meanings, are themselves logically unprovable (Castoriadis 150-1). Lalso
suppose that it is this Imaginary that in all cases institutes the modes of Carpentier’s “marvellous reality”
(lo real maravilloso), and so of the modes of the Real that are specific to all human cultures, up to and
including that of our contemporary Western and Westernized own; even though the central ideological strategy
of the latter is to represent and see itself, in terms of its own Imaginary, as not being a culture at all bt
raiher a supracultural reality-in-itself,

Why adopt the lineage of the Cyclops rather than the genealogy figured in Orlando Patterson’s Chil-
dren of Sisyphus? Why adopt the quest demanded by this lineage and its legacy, requiring assumption of
alterify, rather than the quest of Eldorado engaged in the Cuban Alejo Carpentier’s The Lost Steps or the
Guyanese Wilson Harris’s Palace of the Peacock? as Benitez-Rojo notes (187). Further, if we see the quest
of Eldorado as still linked in conceptual-—imaginative terms to the quest of Homer’s Odysseus rather than
to the as vet still unexplored nature of what must be the quest of the Cyclops, how is this choice of lineage
and of legacy linked to the character Trumper’s discovery (in George Lamming’s classic In The Castle of
My Skin), that the “Rights of Man” did not and can in no way include the “Rights of the Negro”?

153




154 Annals of Scholarship

“Tis a tremendous difference. .. One single word make a tremendous difference, thmat’slwhy o L
never be too sure what a word will do. I'm a nigger or a Negro an’ all o’ us put m‘gether is mﬁlgge‘rs or “w
groes. There ain't no “man” an’ there ain’t no “people”. Just nigger or Negro. .. 'l‘m. ‘the‘h}ﬂcm wh@ get{i
fected by leavin’ out that word “man” or “people.” That's how we learn the race. “Tis what 1 word can
Now there ain’t 2 black man in all America who won't get up an’ say 'm a Negrq. .. I'm going m! fight f
the rights o’ the Negroes, and I'll die fighting. .. He ain’t got no time to think *bout the‘ mgh@ 0 Mﬂm |
People. .. 1t’s the rights o’ the Negro, ‘cause we have gone on usin’ the word the others use fqr us, an ”,ﬂ.
we are a different kind o’ creature ... If the rights o’ Man an’ the rights o’ the Negro wus me' same s
thing, ‘twould be different, but there ain't, cause we're a different kind o’ creature. .. (Lamming 333

This is despite the fact that the Rights of Man had been the fruits won, both by the F,n'enwch. Revolutic
of 1789, as well as by the successful slave-revolution of Haiti which was its corollary, and yet which had hz
to be fought, not only against the royalist slaveholders of the istand, in order to secure their freedom,
also subsequently against the troops of Napoleon, heir to the French Revolution, who had then altempte
to reinslave the former slaves freed now by their own efforts. What, therefore, from the Cyclops perspectiv
of alterity, had been the taint in that original conception of JSreedom, and of Rights, that had then led, nc
only to the failed attempt to reinslave the former slaves of Haiti, but also to an even more far-reaching parz
dox? To the paradox of the large majority of today’s black Haitians, as well as of all peoples of African de
scent (i.e. Negroes), coming to find themselves stigmatized not only as Trumper’s “different kind mf cred
ture,” but also as Brathwaite’s “homeless nigger” (“Where then is the nigger’s home?” Arrivants ??’}ng
Walcott's “middle passage inheritors” who awoke to find that they had merely exchanged the chains of ske
very for those of poverty?

“It huddled there,” Walcott wrote in Laventille, “steel tinkling its blue painted metal air,/ tempered i
violence, like Rio’s favelas” (Collected Poems 85). Caribbean slums, Brazilian favelas, inner city ghettoe
of the US, all now reoccupy the place of the slave ships, quarters of new barracoons ne less cramped, wher
the Cyclops, physically unchained, is as firmly fixed to the place assigned it by the narrative necessity o
the text of our present Imaginary as were its ancestors:

where the inheritors of the middle passage stewed,
five to a room, still clamped below their hatch,
breeding like felonies,

whose lives revolve round prison, graveyard, church. ..
The middle passage never guessed its end.
This is the height of poverty

for the desperate and black. ..

... lives fixed in the unalterable groove
of grinding poverty. (Collected Poems 86-8)

If the link between our projected quest and that of the binary opposition between the Rights of Man
and the Rights-of-the-Negro as 1 “ differen kind o’ creature” is that of a shared kind of alterity of the radi-
cally “impious” and outsider Cyclops figure

of Homer’s Odyssey with the figure of a population group or
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human hereditary variation (the Negro) that was to find itself, in the wake of the abolition of slavery and the
triumphant paeans of the Haitian Revolution and Boukman'’s “insane song” (Césaire, Collected Poetry 369),
swapping the role of forcibly coerced slave antithesis to free, rational and non-dependent landed slavemaster
Self for that of a conceptually coerced “different kind o’ creature” to French Revolutionary Man, how does
this relate to the clash between the tendency of Caribbean literature that defines identity in terms of an
acultural ethnicity and another tendency that defines it in the always culture-specific yet also transculturally
applicable terms of radical alterity? Why, further, would the quest for the assumption of alferity and so of
its counter-perspective, and whose revelatory or Koranic poetic text was to be Césaire’s 1939 Notebook of
a Return to the Native Land, necessarily call for what I have defined in my title as the “second poetics of
the propter nos”?—a poetics able to negate yet carry over and complete what Fernand Hallyn has defined
asthe (first) poetics of the propter nos.

Elaborated by the lay humanists of Renaissance Europe, this poeticss revalorization of the “natural
fallen man" of medieval Judeo-Christian Europe and frontal challenge to Scholasticism’s theocentric cos-
cept of God (according to which God had arbitrarily and contingently created “fallen” man for His own
glory rather than for humanity's sake—propter nos bomines, as humanists would have it) was to lay the
basis for the epochally new, because secular or increasingly degodded, poesis of being and its sixteenth
century invention of Man (in the reoccupied place of Christian). While it was to be in terms of the fimagi-
nary embedded in this poesis and correlating with this invention that the West was to effect its global ex-
pansion— beginning with the founding of its post-1492 Caribbean polities— and thereby initiate the single
history with which we all have come increasingly to live. (I have presented and argued this at length in Wynter,
“Columbus’.)

Why in addition, should such a second poetics, and its CGyclopean quest for the assumption and re-
valorization of the being and perspective of afferity, be able at one and the same time to negate, yet carry
over so as to complete, the central thrust of that first poetics? Finally, why should the perspective of alterity
defining of this second poetics be compelled to effect as radical a discontinuity from the acultural premise
of the present order of Western thought, its “epistemological locus” and bioceniric mode of the Imaginary,
as the humanist elaborators of that first poetics, from Pico della Mirandola to Ficino, had been in their time
compelled to do with the premise of atemporalism that founded mainstream Scholastic thought and its
theocentric mode of the Imaginary (and so of the Real) to which late medieval Europe had come to feel
itself just as captive as we now find ourselves to be to our own biocentric one? Thus Walcott ended Laventille:

some crib, some grill or light
clanged shut on us in bondage, and withheld

us from that world below us and beyond,
and in its swaddling cerements we're still bound. (88)

Defined firstly as ferra nullius in the theological terms of the Pope’s Apostolic authority (Mudimbe

45) and as such, as non-Christian lands that were justly expropriatable by Christians, the Caribbean poli-
ties were to be born out of the very process of transformation by which the expanding states of the West
were to make the papal Apostolic Authority and its theological concept of ferra nullius into 2 function of
their own new political ethic of “reason of state.” Within the terms of this shift, enabled at a broader level
only by the terms of the new civic humanist Imaginary (Pocock 85-7) and its correlated poetics of the propter
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v  the new polities of thepo
nos, not only was hegemony gradually transferred from Church t(-)\ fetaie, but EhL ?‘E}V pnh{t;’js‘e ey
Cohlmbué Caribbean were eventually tv be grounded on a rmx;/ C;lur?dtl.cal ;p;, f(;;lzzls d]:,dplzz enes (g

I difference of deg ween the rational natures of Christian Europ lindigenes (P
a “natural” difference of degree between | isti e
;8~9) which legitimated, in statal rather than papal terms, explmpl ;}anlongf tj]; ﬁ:t&;edgi :2emm .
: ive European states. The new Caribbean worlds were thereby institute i€ firs “
successive European states. The new Cari futec e b
to the question olf the source of evil (to the unde malum) as soon as not theology but firstly na
law and secondly biology/ evolution became the new ground of knowledge.

: ol fong
With this transumption, Western behaviors in the public sphere ww(m‘lfl c?lm@ tOIl]Jj% :;?::?ﬂtﬂi?iiiﬁ?jf
by the Augustinian postulate of mankind’s enslavement to Oflglnlal Sin Mv | me Slgmj. diate) these
(Girardot 6) to be “redeemed” or “cured.” Rather (ai@hoxmgll the replefcem{ent Wﬂs 1 " fmfn ~ﬁm‘wlj;€ o
postulate was to be the political one of mankind’s ensmvemf,m to the mrmtumﬂ dzpet a 0. , ul?m Gnd;&: ’ o
differential degrees of such enslavement being ordained by Natural Law as the Judeo-Chr i'Sl] A
on earth. This led to a central change. Where the Augustinian postulate had bec%*n ﬂcmalzm n -
eval category of the Laity as Other to the Redeemed in Spirit category Oi: ithﬁ Ci‘ergyl( bﬁn?,au;jm‘ﬁﬂm g
celibate), the new postulate was now to be embodied in 2 new categowi of rfiumgn Other s ‘( - felni f-ﬂv@
that of indios and negros (i.e. natives) whose “enslavement” to ostensibly i?‘ﬂ‘ﬂl’lﬂ:ﬂﬂ{ 1?01}4116;5_ C m{% "
and ways of life was now made to actualize the new answer to the unde malum question and mdpmnﬁ ]
of a post-religious mode of “significant ill.” Simultaneously, Christian Eu_r(mfsmm c:m:ne m(ire ﬂﬂ m e
embody the ostensibly rational category of Man, of “us humans.” The origin of today's E?rmbbm : ljl i
not only in the context of 2 specific “local culture” but specifically, too, in the context of that culture’s

sl of ; apernal eed poesis o1
secularizing transformation of its religio-cultural field, of its until then supernaturaily guaranteed poesis
mode of being.

If we see today’s Caribbean as having its source, then, in the intellectual revolution of lmmﬂmﬁ:?ﬁl ﬂfm
its poetics of propter nos which revalued the “sinful being” of the Christian by reinventing it as the Fiﬂfl”‘
nal being” of Man, and therefore in the mode of bistory to which its hybridly religio-secular ntmsummlﬂ‘“
of the matrix Judeo-Christian culture Narrative would then give rise, then it was not, as the Créolistes pro-
pose, the “yoke of history” which determined the terms of the coexistence of the peoples of the Caribbean,
Rather it was the yoke of a specific culture, conception of being, and mode of the Imaginary that were o
function as the hegemonic “ground” of thig history in its actual unfolding. These furnished the pre-nine-
teenth-century hierarchica] terms in which the three founding groups, indigenous peoples, invading Euro-
peans, and enslaved Middle Passage Africans, were to be “united on the same soil.” They furnished them,
00, for their association wigy later groups who came 1o the Caribbean in the wake of slaverys abolition,

coming to be united with the others under the same “yoke of culture,” even though it had itself been
transumed by the nineteengfy century intellectual revolution of Liberal or economic humanism and its rein-
vention of Man and its Imagigapy ;

degodded because bivcentric terms.

Only in these termg is the
mestizafe thinkable, Now, too,
transumed Malthy sian/Darwini

acultural conception of Créolité
the equally acullural—purely by
an answer (Blumenberg 222-5) ¢

and its premise of cultural métissage or
iocentric—concept of Man given by the

o the question unde malum leads 10 the
umper’s Negro as a “differen kind o’

) Creature.” He belongs to a category that
Tes series of condemped Others, Brathwaite’s “homeless” nigger, and Walcott's “Middie

1o the bearer of the new mode of Cyclopean alterity instituting our contem-
POtary mode of the Real: v
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As there are hyena-men and panther-men,

s0 I shall be a Jew man

a Kaffir man

a Hindu-from-Calcutta man

a man-from-Harlem-who-hasn’t-got-the-vote.

Famine man, curse man, torture mar, you may seize

him at any moment, beat him, kill him,—yes perfectly
well kill him—accounting to no one, baving to offer an
excuse o no one

4 Jew man

4 pogrom man

a whelp

a beggar. (Césaire, Return 47-9)

In light of all this, we may extend a central point made by V. Y. Mudimbe, enabling us to distinguish
two modes of difference: one of ethnicity or multiethnicity which functions within the “rhetoric of power”
of the victor/the Same (however oppositionally); one of radical alierity, as the mode of “vast difference”
which Lamming’s character must confront and deal with outside the victor’s or the Same’s (i.e. Man's) rheto-
ric of power. Drawing on Foucault’s claims in The Order of Things, Mudimbe observes that an epistemo-
logical mutation occurred during the twentieth century that would change the terms of Western scholarship’s
representation of Africa. Within “the framework of the epistemology still current in the early twentieth cen-
tury, all discourses on alterity” could only be made as “commentaries or exegeses on excluded areas: primi-
tive experience, pathological societies, or non-normal functionality, understood in terms of a biological
model from which the determining terms—jfunction, conflict, signification—emerged as classifiers with
the power of measuring the social, individual, or psychological distance vis-d-vis the model.” Because
there was only one model, that of the Same, anthropological as well as missionary studies of primitive
philosophy were centrally concerned with “the study of the distance from the Same to the Other” (Inven-
tion 81},

The mutation that Mudimbe observes as having occurred in the course of the century resulted from
universalizing the properties of the Same by representing them as those of an ostensibly self-contained
culture. This would now enable “the very possibility of a grid which, using new criteria—rule, norm and
spstem—could eventually account for the universality and the particularity of each cultural organization
according to its own rationality and bistorical strategies” (Invention 81). A multiplicity of Others could
now claim, on the model of the same in its new guise, their own ostensibly still self-contained cultures/
multicultures.

Hence the paradox that it was in terms of the premises of the Same, the now globalized “local cul-
ture” of the West, that from the 1950s onwards a new way of speaking about other cultures, of their theodicies
and cosmogony, arose, in which their differences could be used to “grant a regional coberence and at the
same time witness to properties of the human mind and its universal potentialities.” Hence the paradox
that, its existence imagined 7. the very terms of the “universal” Western culture against which it states its
alleged self-contained and autonomous particularity, the Créolité movement (like all other variants of con-



158 Annals of Scholarship

temporary multiculturalism) must use the properties of that Western same to claim jis ostensibly uniq
particularity. The dynamic fuelling emergence of Creolism in 1989, born from oppositjon to the Negritu
movement, must therefore be understood in terms of an epistemological mutation internal to Western ¢l
ture. This itself was responding to the changed geo-political situation of 2 post-World War It era marked
global anti-colonial struggles and movements toward political independence by the nop-West, movemer
which, although begun in the 1920s, culminated only in the fifties and sixties.

Negritude, however, as Mudimbe further points out, had arisen as part of the struggle against the es
lier conception according to which African cultures and expressions in the post-Middle Passage Diaspoi
were defined not just as distant from the europhone same, but as the most distant, and so as the ultima
Lack of the Same.

Up to the 1920s, the entire framework of African social studies was consistent with the rationale ofa
epistemological field and its sociapolitical expressions of conquest. Even those social realities, such 4
art, languages, or oral literature, which might have constituted an introduction to otherness, were represse
in support of theories of Sameness. Sacially, they were tools strengthening 4 new organization of powe
and its political methods of reduction, namely assimilation or indirect rule. Within this context, ndgritad:
a student movement emerged in the 1930s in Paris. .. [which] mostly used poetry o explore and sped
ahout their difference as blacks. (wention §3)

The idea of speaking about “difference” is however a post-modern one and more appropriate to th
Contemporary movement of Crdolité. In the dynamic of its first creative phase, Negritude had arisen, rather
to protest representation of black peoples in the “ghostly narratives” of the victor West {Quint 8-9) as it
ultimate loser Zack, redeemable to human status only by assimilation to the Same—to a blanchitude tha
anow wholly biologized nineteenth-century concept of the human took as isomorphic with “normal” Man
Negritude, especially in its Césairean Caribbean form, attempted to assume the actual perspective of the
loser-as-bearer of alterity, to transvalue—as in Césaire’s Cabier or his poem Mot/ Word—ihe negative value
of the signifiers of alterify imposed on the physiognomic being of all peoples of African descent as the
transumed form of medieval signifiers of otherness and by the logic of the likewise transwmed, because
now biologized, form of the original answer 1o the unde malum guestion,

According fo this last, Trumper’s category of the Negro to which the Creolists refer derisively in the
original French (if not in the English) version of their Eibge as the Négre with a capital N: 20) was now
made to actualize the new transumed conception of evil, mabhum, as sited in humankind's enslavement to
‘the xrngiﬂm and contingent processes of Natural Selection, occupying the place (at the level of public ex-
zsﬁem\ej) of humankind’s enslavement 1o Original Sin. The conmmiwmry Imaginary therefore stigmatized
all attributes of this Other category’s abode of origin, Africa, in the name of “another life” and #1s ideal con-
cept of the human, Man, as “lawfully” as the Imaginary of medieval Europe stigmatized the Farth as the
abode of fallen humanity in the name of “4n0tber life” and ideal concept of the human, Chriszian Césaire
exactly captured this stigmatization and its implications: ’ o

mm!!; ftheMmr;uﬂn carnival }‘_fro;vr example, our camimi.d@vﬂ with its horns, its red body, and its constel-
et T‘i‘"z.ors ?'afivalsvays puzzled me. Once, as I was in Africa with {André] Malraux and Senghor at-
u:i 1.‘;5 311 agie fc;rsuwtzes, all of a sudden L'saw emerging from 2 path my Martiniquan mask. There it was,
indeed. “Fantastic! Oh you have jt 100, I said to a Senegalese. “what do you mean: we have it too? It is our
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mask... Tt is the mask worn by our initiated,” he replied.

Over there it is the mask one wears when one is initiated. A% this is very symbolic and does have
meaning. The oxhorns are the symbol of wealth and plentitude. ..

Extraordinary! That mask became here in Martinique the devil because we are a Catholic country, and
as we say here: the god of the vanquished became the devil of the vanquisher. .. (Césaire, “Interview”
367-8)

The Negritude intellectuals and writers were however trained in this present mode of the Imaginary.
Via their Western education, as Walcott wrote of his own case, they received it as @ natural inberilance
(*Muse of History” 25). Césaire’s Negritude, therefore, could ostentatiously reject neither the canonized
“other Life” of the Western culture in which he had been educated nor indeed its great heresies, Marxism
and Surrealism, as exteriorities. Rather, selected elements of this Imaginary gave him the ideas and influ-
ences, poetic and imaginative strategies, with which to go further than they had done, and effect a radical
conceptual discontinuity in order to assume alterity, to create the “uncreated features of his face.” This
meant a face that had hitherto been made seeable only through the prism of its negative signifying function:
as happened with the devi/ that the oxhead mask had become in the europhone Catholic imaginary. For the
positive meanings of symbolic birth and initiation into “true” being that it had in its original autocentric
cultural sphere and that it kept, if in transumed forms, in the underground of the popular Afrophone counter-
cultural Imaginary had been the object of systematic repression within the terms of the hegemonic culture
and its mode of Walcottian “Another life” (“Muse of History 25). Such repression was the condition both
of the flowering of the hegemonic Imaginary and of the enactment of the Western bourgeois poesis of be-
ing, Man in the reinvented terms of its second conception as a genetically selected Self: eugenic rather than,
as before, rational. Of this Self, Trumper’s Negro must necessarily be the genetically dysselected or non-
evolved Other, embodied idea of a bio-evolutionarily determined different “kind o’ creature,” of a geneti-
cally inferior kind of human being. For this Imaginary, “realization of the rights of Man" necessarily ex-
cludesthe Rights of its Other, the “Negro,” as well as those of all other opprimés de la terre (Fanon’s detrmnes,
condemned of the earth) assimilated to the represented mode of Cyclopean alterity that the “Negro,” as a
“different kind o’ creature,” is made to signify and actualize.

Consequently, while the African négritude of the Senegalese Léopold Sédar Senghor (the negritude of
one whose ancestors had not undergone the Middle Passage and whose cultural historical origins so did
not lie in the trans-Atlantic slave trade) sought to define itself as a difference complementary to
Europeanitude, limited even to denotations of the terms Négritude and Négro-Africain, Césaire’s post-
Middle Passage Négritude, whose founding ancesiry indeed lay in the slave trade, spoke not of a difference
of ethnicity between cultures but of the “vast difference” of alferity (Lamming, Castle 335), as prescribed
by the terms of the now globalized “local culture” of the West. My proposal here is that if the late-medieval
humanists’ return to their until then paganized and stigmatized Graeco-Roman conceptual heritage enabled
them to conceptualize the new mode of political reason on whose basis the lay world would be enabled to
free itself from the mode of difference in which the category of Laity (as associated with the earth and malum)
was necessarily ontologically subordinate to that of Clergy, negritude’s return to an even more stigmatized
African conceptual heritage can enable s to use the original meaning of the oxhead mask to conceptualize
2 new mode of cultural reason. There, the “vast difference” of alterity will be identified and defined in
transculturally applicable terms. Such terms will let us differentiate between Créolité’s ethnicify as a“prop-
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st effect a “radical discontimuity” fro
ty of the same” and an alferity that in order fully to enact itself must effect a “radical dis
erty of the same” : ,
the Same and its properties.

: itional African societies mark
Many have have shown how institutions of initiation cmu'al m ?H;mf-hﬁ«in]ﬁ ﬁi;c:g jgﬁ andatn
1) bkylic ;’;z'rtia by means of which young men and women break .ml 1 their : S
Mmoo ical attachments. in favor of loyalty to their symébofic kin. Cultures there 3,em e
n‘mr_lly _[.)EIO]QOgM { " “%?ﬁcﬂ]‘v hpumam forms of life. This is but one form in Wl@icl? all cultures F?[{I‘ESI m[‘
th:;tigiﬁl?j?eoassil“;iayrs (m;d only 2 mode of symbolic life. The initiation of this mude of cf;;ﬁﬁ;gﬁnt
gﬁzouslv enacts a culture’s mode of Lack, alterity, or symbahc dg'al‘h. Inﬁ -[f-chvmﬁ ]gj:zxiglrgehﬂw s
ated with pre-initiate life will be marked zegaﬂévelﬁ wmtl:};g:inztsej;f:( f;%s;ii‘vg ;;r ositel ke et
for such symbolic life and death, codes that enact t 106 ing, o pos
i?l;;xflgiiicl?fe?ﬂglﬂy by the negatively marked mode of symbolic death or alterity.

. . (s i
We propose, then, that within the code enacting our present bmqentnE ;;nd E(’)leggf}?fcj:gg(ﬂ?gf .
the human, Man (one of whose signifiers of alterity or‘Hu.m:«m Oﬁh‘eri *th% . egr‘t imd " Cmﬂmm; .
peoples of African descent), Trumper's discovery that the "‘Nt‘.glj() 1§ a (‘ ‘ erenl | ifforence it i
“Man” lets us define the “vast difference” he has come to“exg“)emenae as zm' mvfto qg;w:j ‘mtérjw”m Ct
always a property of the code. This definition allows us to depict the tend@gy o rzlu aljcgemgqmce bt
bean literature quite specifically as a tendency analogous to that of an e‘arll‘u epoch ! aje - n‘egfﬂtﬁw
manism (enacted in its poesis of the propler nos), It seeks to ‘r‘eco‘de the codf; m}tmlgg uwjth e
value placed on the Negro as signifier of alterity, human e‘mbm‘dlment of thf: .Cyd(?p‘i%r‘] lﬁlc‘ “.] mwr.glﬁhed
Categories assimilated to its mode of Otherness, being negatively marked in terms &llt{enj i ma@mmnimn
cultural order and itg Imaginary. These include such markers as those of supposed ess or no ‘
of economic poverty, scarcity, idleness, and other forms of defectiveness.

Césaire assumes this alterity via at least two such terms. One is that of the Negro as ”gem_zﬂcﬂ%lfﬁ ﬁ;
fective” hecause disselected (according to the W‘Jio—‘evolutionarfy criterion that the hegtemwomc Imagu?ﬂﬂ '[ﬂ )
as defining of Man in its now purely biologized conception): Let us suppose, he said in 21‘ r«e‘c:mflﬂh ”w]r;iﬁ:fmi
“Blacks (les négresy had not heen, let us say, a conquered people, indeed, an unfmmnat(? and‘ :l ] o
people; reverse history, make of them 2 conquering people. As far as I am mncet‘ned‘I bel.lew? m Ll“:&‘ WO r
have been no negritue” (Toumson and Henry-Valmore 7). A correlated assumption is that of tlhe Laiegﬂ%}
of alterity as actualized jn Doverty (the Poor and jobless embodying Natural Scarcity as tl?e socioecononic
form of the new purely seculay “significant ill” in the transumed place of Original Sin), which M?Lﬂjﬂﬂ‘h‘qm‘”
economicus, and therefore breadwinner, must master if he is not tg he swept away by Ma]thus’sl “1[1011 laws
of natare " |t appears, in the the derisive terms of the ,'E‘loge, as the “opprimeés de lg terre” 1tis this same

expendable category, however, also embodied in Walcott’s “Middle Passage inheritors,” that is summed up
in Césaire’s series of alterity figures.

In Omeros, Walcoy catches something of (|

1€se meanings, with his use of the Cyclopean figure, the
Cylopean metaphor, transferred from the Medite

tranean to the Caribbean:

Only in you, across cenfuries

tatlas, can I catch the noise
ering like the shambling fleece

of the sea’s parchmen
of the surf lines wand
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of the lighthouse’s flock, that Cyclops whose blind eye
shut from the sunlight. ..

and the blind lighthouse, sensing the edge of a cape,

paused like a giant, a marble cloud in its hands,
to hurl its boulder that splashed into phosphorous
stars; then a black fisherman, his stubbled chin coarse

45 2 dry sea-urchin’s, hoisted his flour-sack
sail on its bamboo spar, and scanned the opening line
of our epic horizon... (Omeros 13)

Or again:

And Achille himself had been one of those children
whose voices are surf under a galvanized roof;
sheep bleating in the schoolyard; a Caribbean

whose woolly crests were the backs of the Cyclops’s flock,
with the smart man under one’s belly. Blue stories
we recited as children lifted with the rock

of Polyphemus. (Omeros 323)

Because the epic feat narrated is the epic feat of the poem itself, however, these touches are inciden-
al, reminiscences of the Cyclops, not the figure itself. It is in Césaire’s Cahier that the Cyclops figure ap-
pears as a loser Other to a new mode of the Odysseus victor, a loss now defined by the alterity accoutre-
ments of both his Blackness and his poverty, and set in the powerful episode of the poet’s confrontation
with a choice of options, a test of allegiance. Recounting it, he shows himself to have failed. But at the same
time, by writing the poem, responding to the challenge of imaging the cause of alterity, of the loser, outside
the terms of the victor’s strategic projection, he performatively marks out the parameters of what the
Cyclopean quest, the Other’s narrative from its own perspective, must necessarily be. Let us call this epi-
sode Encounter with the Cyclops on a Paris Tram:

And I, and I,

I who sang with clenched fist

You must be told the length to which I carried cowardice.
In a tram one night, facing me, a Negro.

He was 2 Negro tall as a pongo who tried to make himself very small on a
tram seat. On that filthy tram seat he tried to abandon his gigantic legs
and his starved boxer’s trembling hands. And everything had left him,
was leaving him. His nose was like a peninsula off its moorings even his
negritude was losing its colour through the effects of a perpetual tanner’s
bleach. And the tanner was Poverty. A great sudden long-eared bat whose
claw-marks on that face were scarred, scabby islands. Or perhaps
Poverty was tireless workman fashioning some deformed cartridge. ..
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He was an ungainly Negro without rhythm or measure,

A Negro whose eyes rolled with bloodshot weariness.

A Negro without shame, and his big smelly toes sniggered in the deep
gaping lair of his shoes.

Poverty, it has to be said, had taken great pains to finish him off

She had hollowed the eye socket and painted it with a cosmetic of dust
and rheum.

She had stretched the empty space between the solid hinge of the jaws
and the bone of an old, worn cheek.

On this she had planted the shiny little bristles of several days’ beard. She
had maddened the heart and bent the back.

And the whole thing added up perfectly to a hideous Negro, a peevish
Negro, a melancholy Negro, 2 slumped Negro, hands folded as in prayer
upon a knotty stick.

A Negro shrouded in an old, threadbare jacket. A Negro who was comical
and ugly, and behind me women giggled as they looked at him.

He was COMICAL AND UGLY,

COMICAL AND UGLY, for a fact,

I'sported a great smile of complicity... (Return 68-9)

Lamming’s account of how he came by the title of I the Castle 0f My Skin makes clear that the same
assumption of alterity was the dynamic imperative behind his novel as well:

Ifirst came across the phrase, “casle of my skin,” in a poem by the West Indian poet, Derek Walcott
In a great torrent of rage inseparable from hate, the poet is addressing some white presence, and the as-
saultis stated: “You in the castle of your skin, T among the swineherd,” This phrase had coincided with my
search for a title, and I remembered that night and knew that in spite of his Age, meaning Skin, Pa could
never possibly see himself among swine. Nor could the village. S0 I thought it was correct, and even neces-
sary (o appropriate that image in order 10 restore the castle where jt belonged. (Pleasures 228)

Lamming’s classic anti-colonial novel depicts the political and social movements by means of which
the Anglophone Caribbean island of Barbados won its political independence from Britain. But it also por-
trays the limits of that independence. For the novel shows how the people of one of the small villages, en-
couraged by the old man, Pa, shares in that struggle, only to find that in the wake of independence the new
nationalist bourgeoisie, speculating with land in the overall goal of “development,” is responsible for up-
rooting them from the housespots they had traditionally occupied over the years. Pa must therefore leave
the village to spend his few last years in the Almshouse, In other words, since the logic of the bohrgeois
Imaginary and its “Another life” involves the rights of Man to accumulate more and more property and
cannot include Rights of the Poor (whe must be made to actualize the malum and its “significant ill” as the
leper/]epmsy had been made to actualize the malum of Original Sin in pre-Renaissance Euro pe) the end
of the novel logically shows the dispossession of the non-propertied Pa and the rest of the vﬂlﬁgers as the
inevitable by-product of the ostensible “common good” of “national economic growth.”

.}m’ this nzurrame, therefore, as long as Man is defined as the masterer of the malum of economic
scarcity, and as such bomo oeconomicus, on the basis of his ow;

nership of mobile property, ar capital, the
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- non-propertied villagers including the old man Pa, are inevitably the losers, as Trumper’s negro is inevita-
blya “different kind o’ creature.” Both categories serve as the actualizers of alterity in our present biocentric
Imaginary of the human as a genetically selected and purely biologized mode of being whose origins lie,
unmediated by culture and the Word, in the purely extrahuman process of Evolution. They serve, that is, in
the same way as had the category of the Laity as actualizer of alterity to the medieval order’s theocentric
conception of the human as an arbitrarily created contingent being whose negative legacy of Original Sin
had left him hopelessly enslaved to his fallen flesh, redeemable only through the sacraments of the Church.

Lamming's expropriation of the image of the casile, and his restoring it to where it belonged-—to the
non-propertied—is, like Césaire’s Negritude and its daring to say, /, the Nigger, 1, the non-selected bu-
man, therefore constitutes as deep a challenge to our present conception of Mar, to its biocentric notion
of human being, and to its correlated answer to the question unde malum, as the lay humanists’ poetics of
the propter nos had to the medieval order’s theocentric Imaginary and conception of being. That first po-
etics and its assumption of alterify set in motion the processes of the degodding of being and seculariza-
tion of human knowledge on whose basis Caribbean polities and the modern world system were laid down.
The assumption of alterity at work in Lamming’s novel as in Césaire’s work, opens the frontier onio a paral-
lel possibility.

This is that of a second poetics of the propter nos, able to call in question the present human’s osten-
sibly purely biologized mode of being, and so our present answer to the malum question as a matier of
human enslavement to random and arbitrary processes of bioevolutionary natural selection and of impera-
tive adherence to an ostensibly obligatory order of a bioevolutionary cosmos. Really at issue is our not-yet
conscious subordination to the hegemonic Imaginary as generated from this answer (its prescriptive code
of symbolic life and death) and to the order of consciousness to which its poesis of being gives rise, Walcott’s
“shared imagination” of “another life”; viewed by Césaire as the malum of désétre (Toumson and Henry-
Valmore 212). In its terms, we have seen, two categories—Trumper’s “Negro” (the Creolist's capital-N Ne-
gro), experiencing himself as a “different kind o’ creature,” and the non-propertied Pa, representing the
Poor and jobless oppressed of the earth—must continue to be dispossessed, the Others of a victorious elite
whose ownexship is symbolically authorized by the “other life” of their Imaginary.

For such alterity figures, condemned always to lose in the victor's narrative, the choice or refusal to
assume the perspective and cause of alterity is choice or refusal of the Cyclops factor. To choose to assume
the loser's perspective is to image its cause (prospectively forging a new Imaginary), and so call in ques-
tion the “memory,” the dominant Imaginary and its “other life,” whose exclusion of its Human Others (Ne-
gro and non-propertied jobless Poor) from the Rights of Man is as much prescribed by its laws as was the
execution of Captain Cook by those of the Imaginary of the then culturally autocentric Hawaians: at first
accepted as the god Lono, he had breached the ritual proscriptions of the logic (Sahlins 38, 46, 79) of
their governing code of symbolic life and death (Wynter, “Beyond” 641).

In his Introduction to Michel de Certeau’s Heterologies, Wlad Godzich observes how the great
sociopolitical upheavals of the late fifties and sixties, especially those in the name of decolonization and
liberation, had a deep and challenging impact on Western ways of knowing. However, decolonization was
soon to be followed by a reterritorialization, a reinforcing, in new terms, of these old orthodox ways of
knowing. In this context the Creolist movement can be seen as moving to reterritorialize, since the late eighties,
the assumption of alterity that had come out of the Negritude movement of the Francophone Caribbean from
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the 19305 on and out of the anti-colonial movements of the Anglophone Carihb(.z@ 0%’ thciz’lmf: 1?305 ‘Hf.wﬂugh
the 1950s. These movements had led to the emergence of a literature, ex‘emph.ﬁed in Césaire’s Cabier and
Lamming’s Castle—indeed in the range of their work, marked bv an akesfthem: power and force that was
not to be approached by later post-colonial writers. For this had been a Mleraiure“fuell‘_ed above all by th‘e
dynamic of alterity, the imperative to deconstruct the overarching unde malzsm premise of our present lmdgn
nary, which Elsa Goveia aptly identified as the status-organizing principle of Caribbean socmtt‘es: th,f,n premise
that “tbe fact of blackness is @_fact of (racial/genetic) inferiority” (“Social Framework” 9-14).

The Creolists sought not only to contain, but to displace and negate this earlier thrust. They wanted to
teplace its imperative to deal with the transformation of meaning with a new “imperative”: usage of thc
Creole language as basis of a supposedly authentic mode of being. Trying to make Creole vemaculair me
linchpin of an ostensibly in-itself Creole cultural authenticity, they therefore begin their manifesto itself
written in French) with the issue of Creole Janguage use, posed as the touchstone of Martinican writing.
They argue that although Gilbert Gratiant (an early collaborator of Césaire, but also antagonist in “métissage”
and Marxist argument) had aemnpted to create a Creole literature by writing a novel in Creole and so was
a “founding father,” because this literature had not been developed no truly Martinican and Caribbean lit-
erature yet existed. Their pays neatal literature that should have followed Gratiant’s novel had been blocked
by the “‘emergence of a multi-dimensional phenomenon” that although said to “have had its origin in the
Creole genesis” had for “several generations” overshadowed this genesis. The phenomenon was Aimé
Gésaire’s Négritude. Although in the context of a “totally racist world” Negritude had restored mother, ma-
trix Africa, “black civilization,” and given “Creole society ils African dimension,” it had also had a nega-
live effect. It had made a situation in which the (“authentic”) literary line of descent from Gratiant, “vision-
ary of cur authenticity,” with a few other writers of his time, had been submerged (“In Praise” 887-8).

A rhetorical sleight of hand here enables the reality of two cultures (that of sixteenth century Western
Europe, symbolized by the Cross and the Pillar as markers of the expropriation of non-Christian lands 1o
European temporal and Christian spiritual sovereignty, and that of West Africa, symbolized by the Oxhead
Mask) and of the two language complexes giving them expression—Creole emerging from their syncretic
interaction—to be repressed. In the end, this repression serves entirely to eliminate the West African pole.
They canonize Gratiant by defining him as an author who, placing his “writerly expression on the poles of
both languages, both cultures, French and Creole, had magnetized from opposite directions the compasses
of our consciousness.” The Creole language, now supposed to have come into existence sui generis, dis-
places the West African matrix.

Gratiant's novel in Creole had set on foot exploration of “the vocabulary the forms, the proverbs, the
mentality, the sensibility, in a word, of the intelligence of this cultural entity in which we are aftfempting,
today, a salutary submersion.” Gratiant and others writing as he did come to be “the precious keepers of
the stones, of the broken statues, of the disarranged pieces of pottery, of the lost drawings, of the distorted
shapes: of this ruined city which is our foundation.” The maudlin rhetoric’s pathos, paradoxically trying
to imitate Gésaire, maiches the thought's poverty. But the politico-cultural purpose is consistent—
referritorialization of Negritude’s adical alterity to replace it with 2 Western bourgeois identity-systemn of
asupposed “Creole” ethnicity: hence the choice of Gratiant’s Creole novel as the founding text and displace-
ment of Césaire’s Cabier. The line from Gratiant, they proclaim, however submerged, had enabled to day’s
Creolist writers to “achieve” their “return’ fo the native land: without it “there would have been no signs
or support of any kind” (“In Praise” 888). The Negritude movement should thus be seen as having served
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o close off the path of their island’s return to the authentic or true path of its Creole language and cul-
ture.

I have been agreeing fundamentally with those who urge that meaning and being are coeval. Transfor-
mation of being entails one of meaning—resemanticization of the Imaginary, of culture’s self-conception,
and s0 of the Real. Language is thus a function of meaning, of being, subordinate to the “governing code”—
the meaning of whose transformation Césaire recognized in that illumination we saw. The Oxhead Mask
thatin its autocentric West African cultural field of Origin had been a marker of successful symbolic rebirth
of youths into full humanhood, in its Western cultural Manhood variant had been made into the marker of
symbolic death, into the negative sign of the Devil, its meaning wholly inverted to 2 Judeo-Christian concep-
fion of being and non-being in both its religious (spiritual) and secular (biological) variants.

In this context the clash between Creolists and Alterists can be seen as one not only between the pri-
macy of language and the primacy of meaning, but centrally as 4 clash over the nature of being and, fur-
ther, as one over their respective answers to “the source of evil” (unde malum) question. For Césaire the
“spurce of evil” lies in the désétre or alienation of the Martinican subject, induced to deny the part of him-
selfthat had been semantically stigmatized by the dominant culture as “/z part maudite” (cursed, doomed
or ill-fated part), as the signifier of “symbolic death” or of Cyclopean alterity (in much the same way as
medieval Laity had been forced to deny its “fallen flesh” as its part maudite or the Senegalese initiate his/
her pre-initiate self).

The Creolists answer the unde malum question in terms of language; so in those of a “property of the
same.” Reenacting the premise of European nineteenth century Romantic paradigms (as they do in their
fiction, where, James Arnold shows, they reenact the narrative cum ideological strategies of a George Sand:
“Créolité” 5), the Creolists propose that the multiple ills and crisis situation of Martinique is due to the
“desolidification” of its writers and thinkers from their “native” Creole language as the substrate of their
Creole culture and being. Repeating another Romantic cliché that distinguishes between volkisch concrete
particularity (good) and abstract universality or “cosmopolitanism” (evil), they propose that this detach-
ment from their “native” Janguage and culture had been initiated by Césaire’s Negritude. Although protest-
ing against French colonization, it had done so, they claim, “in the name of universal generalities thought
in the Western way of thinking, and with no consideration for our cultural reality.” As a result, those follow-
ing the path of Césaire’s ndgritude had been exhausted by indulgence in “a really suspended writing, far
from the land, far from the people, far from the readers, far from any authenticity except for an accidental,
partial, and secondary one” (“In Praise” 889).

This volkisch “blood and soil” usage of “authenticity” as a value-term shows the mimetic nature of
Creolist “particularity,” the “exteriority” of the paradigm through which Creolism imagines itself. In his Order
of Things, Foucault defines this paradigm in the course of analysizing nineteenth century philology and in
the overall context of then new “fundamental arrangements of knowledge” whose disciplinary discourses
instituted our present conception of the human Man. Breaking with the earlier classical discipline of gen-
eral grammar, for which “language arose when the noise produced by the mouth or the lips had become a
letter, it is accepted from now on that language exists when noises have been articulated and divided into
aseries of distinct sounds,” so that “the whole being of language is now one of sound.” The new disci-
pline of linguistics was foundational of this second and Liberal humanist reinvention of ras on the biocentric
model of a purely natural organism and on the cultural model of pre-discursive being. This new concep-
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tion of the nature of language as one of sound explains the interest, from the nineteenth centyry on, 0
European scholars and writers in “non-written literature, in folktales and spoken dialects.” Only these coul
now count as signs of pristine and authentic being/presence. In consequence language “is sought in its mos
authentic state: in the spoken word,” while the word is considered “dried up and frozen into immobility b
writing.” Here the mystique that still governs the Creolist manifesto is being born, one in which by ““mean:
of the ephemeral and profound sound it produces, the spoken word accedes to sovereignty” (Foucault 286)

Sound, speech, becomes for the Creolists the touchstone of concrete particularity. Writing, presentec
as marking abstraction, becomes the volkisch sign of a cosmopolitan universality, mark of “inauthenticity.”
Negritude, cosmopolitanism incarnate, say the Creolists, had seduced young writers from theii
“Caribbeanness” (whose touchstone of authenticity is use of Creole speech, or, Arnold notes, of “Creolized”
French). So if, as Borges brilliantly observed, the Koran has no camels, then the Koran of the Creolists’
Caribbeanness demands the presence of camels, defined by writers’ use of “touches” of Creole speech veri-
fying the Western bourgeois mystique through which the “spoken word” accedes to metaphysical “sover
eignty” and, with it, to the sovereignty of Man’s meanings, albeit in its Caribbean Creole variant: sover:
eignty of a familiar Imaginary whose governing code prescribes Cyclopean alterity in the terms of Trumper's
Negro as its symbolic death.

The claim that use of Creole speech signifies “authenticity” and the use of this claim to attack Césaire,
both in the Eloge, are further elaborated by one of the most prominent Creolists, Ralphaél Confiant, as pre-
lude to his more general accusation that Césaire had chosen to refuse the “concrete particularity” of
Martinique’s “native” Creole reality in exchange for an “abstract universality” based on the exteriority of
Negritude's self-assertion and cause—of the capital-N Negro and the (Fanonian) oppressed of the earth.
In his book-length study of Césaire, especially in the section on “The Creole Paradox,” Confiant charges
that although Césaire had grown up on a Basse-Pointe sugar plantation, where he had inhabited a linguis-
tically Creolophone world (daily life and work all taking place in Creole), his whole life he was to have 2
“strange relation to Creole speech.” While in public radio addresses Césaire might now and then use a semi-
phrase of Creole, he would quickly revert to speaking “the language of Racine” (never mind that Confiant
is himself accusing Césaire in the “language of Racine™). Going on to attack what he defines as Césaire’s
Creolophobism, Confiant focuses on part of an interview Césaire had with Jacqueline Leiner in 1970. Confiant
cites Césaire: “For me it's simply that writing is tied to French and not to Creole.” But he tendentiously takes
the statement out of the wider context of Leiner’s question to which it replied. This decontextualization lets
Confiant interpret Césaire’s reply as indicative of his reflex contempt for Creole (Confiant 96).

Leiner’s question was whether as a Caribbean writer he too had esperienced the problem about which
the Arab writer Malek Haddad had written: that as 2 writer of Arab extraction who could not express him-
self in Arabic he yet felt himself a prisoner of the French language, since he was unable to use it to eXPTess
his Arab sensibility. Leén Laleau, she remarked, had also spoken of the difficulty he had had in having to
use French words to express the sensibility of a heart from Senegal. How did he, Césaire, confront this prob-
lem? It was in this context that Césaire pointed out that he had never felt himself to be a “prisoner of the
French language” because for him, growing up on Martinique, writing had been as tied fo the French
language, as everyday speech bad been tied 1o Creole. In consequence, all his efforts in his writing had
been directed to inflecting the French language, transforming it so that it could be made to express “ce
moi, ce moi-négre, ce moi-créole, ce moi-martiniquais, ce moi-antillais.” Indeed, his interest in poetry
stemmed from the fact that “it is the poet who makes language.” Césaire’s answer, then, that for him writing
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is tied to French, had nothing to do with being Creolophobic. Indeed earlier in the same interview he ex-
plained to Leiner that while Creole made use of a largely French vocabulary, it is in fact structured on an
African- derived grammar and phonetics (Leiner xvi). Both French and Creole were his “natural inherit-
anees.”

The really interesting point of Césaire’s answer is that he implies a fundamental difference between
the Caribbean subject that he is and Arab and Senegalese subjects. This difference is that French, as the
lnguage of the elite or the official high culture of the Caribbean, was no less “natural” to him than Creole,
for, unlike the once linguistically-speaking autoceniric worlds of Laleau and Memmi, the new worlds of
Caribbean polities (ones no longer those of the indigenous Arawaks and Caribs) had not pre-existed the
sixieenth century expansion of the West. Nor had the West, as secularized transform of Latin-Christian Eu-
1ope, pre-existed its relation with those post-1492 Caribbean polities. Rather, becanse these island worlds
can be said to have been born out of that process of intellectual and imaginative revolution by whose poet-
ics medieval Europe had reinvented itself, so a new West and the Caribbean had come into existence as
inseparably linked as Prospero and Caliban were in Shakespeare’s play, and as they are, tell ngly, in Gésaire’s
adaptation, A Tempest. For post-1492 Caribbean societies, there had been, as Glissant also points out, no
before, no outside to the Text of the West, to which there could be a refurn.

There had been, however, another Text which, like that of the West, was to initiate its own expansion.
This Text, carried infer alia by the Oxhead Mask on the slaveships of the Middle Passage, was one that bore
other meanings. It is the processes of syncretic interaction between the two, as well as clash and conflict,
the one as the Text of the victorious dominant elite, the other as the Text of the elite’s dominated Other, the
loser, each with their mode of “another life,” that therefore define the cultural and linguistic matrix of the
Caribbean. Just as, Jose Luis Gonzdlez points out in a decisive analysis, elite europhone and popular afrophone
cultures daily interact with and influence each ether in Puerto Rico (Gonzdlez 18, 25-30), so in Martinique
anofficial French interacts with a vernacular Creole of which popular forces are the bearers (o the Creolist
new literary academic caste). An example is the new afrophone musical form of zouk. For Césaire growing
up in Martinique, the two languages would, as he observes to Leiner, have permeated each other to such an
extent as to be inseparable places on a continuum. There are Martinicans, he said, who speak Creole thinking
they are speaking French, and vice versa. At the same time, Creole itself, born from French and largely West
African languages, may be defined indifferently as neo-European or neo-African. The frontier between them
(as in the Anglophone Caribbean between English and Creoles) remains indecisive. 1f Creole was his ver
nacular, the language of immediacy, of folldore, of intense feelings, so French served (as it now does for the
Creolists in their Eloge) when a more universally communicable medium of conceptualization was called
for. In such a situation it is clear that the issue of “sensibility” for the Caribbean subject cannot be the same
as for an Arabic or Senegalese writer.

A paradox of the Creolists’ linguistic position emerges here. The hierarchy that does exist between
French and Creole is one that can only be dealt with from 2 perspective of “radical alterity” and from its
challenge to the inferiority/superiority rule or status-organizing principle of Caribbean social structure,
where, Goveia has pointed out, the “fact of blackness must be seen as 4 fact of inferiority” (14). The nega-
tive value meanings set on Creole language and its use are 70/ primarily due to its Creole nature. Rather
they are set as part of the reproduction of social power instituting Caribbean societies. In terms of their
Imaginary, because the Negro category must function as marker of Human Otherness (of Cyclopean alterity)
to our present conception of the human, Man, so all items associated with Afiica, as the marker of this
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alterity's culture of origin, must be negatively marked.

Itis a parallel and culture-specific inferiority/superiority status-organizing rule, then, that prescribe
not only that the facts of Blackness, Poverty;, and joblessness should be facis of an ostensibly bio-evolutior
arily determined genetic inferiority, but also that all Caribbean Creoles should be stigmatized, not only 4
Janguages reflecting a supposed inferiority of the original Afiican linguistic matrix but also the second s¢
cial-class and racialized inferiority of the mostly popular forces who were and are its bearers, princip:
inventers, and everyday users. In other words, the Caribbean Creoles are stigmatized as a fact of their alterit
status, not as signifiers of ethnicity. The Creolists, with politically correct Creole “touches” in their largel
French essays and fiction, represent Creole in terms of ethnicity to propose that the issue is engagemer
with the use of the Creole language, rather than with meaning and the governing code of the hegemoni
culture of Man, its memory, and Imaginary. The choice confronting Caribbean writers, for the Creolists, i
therefore that of writing or of not writing in Creole or, more specifically, of making use of rhythmic intona
tions or even quotations from the language—as Walcott does in the brilliant tour de force that is his poen
Oreeros:

When cutlass cut smoke, when cocks surprise their arseboles
by shitting eggs, he cursed, black people go get rest
Sfrom God, at which point a fierce cluster of arrows

targeted the sore, and he screamed in the yam rows. (21)

For the Creolists, this supplants the choice and task of assuming alterity. But it is in the latter’s term:
that Caribbean writers must seek, like the Renaissance lay humanists, to iransform meaning and revalori
the human away from its conception as a mode of being enslaved to the extracultural, extrahuman, anc
random processes of bio-evolutionary Natural Selection; as a being whose contingency and expendabiliy
is actualized in the negation of Trumper’s Negro, in the expendability and degradation of the AON-Proper
tied and Jobless Poor—both trapped in their imposed roles as Cyclopean Other to our biocentric COncep
tion of Man. Our task is to resemanticize meaning/ being from the perspective of alterity, So Césaire has
consistently tried to do, refusing what he calls the Creolists’ desolidification with Africa, defining it as the
cursed and negatively marked part of themselves, with this the fundamental attribute of the “malum” o
their/our désétre, alienation from ourselves, our consciousness.

Just so does his poem “Mot” first image all the negatively marked Cyclopean signifiers of symbolic
death:

and let me be nailed by all the arrows
and their bitterest curare
to the beautiful center-stake of very cool stars

the word nigger
sprung fully armed from the howling
of a poisonous flower

the word nigger
all filthy parasites. ..
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the word nigger

a sizzling flesh and horny matter
burning, acrid

the word nigger

like the sun hleeding from its claw

onto the sidewalk of clouds

the word nigger

like the last laugh calved by innocence

between the tiger's fangs. .. (Césaire, Collected Poetry 229)

Then, in a decisive move, he re-images, resemanticizes these negations as the opening onto a New
Grand Narrative of Emancipation, of Trumper’s “Negro as a different kind o’ creature,” of the dispossessed
non-propertied Pa on his way to the almshouse (the Creolists’ mocked opprimés de la ferre, Fanon’s pre-
cisely defined dammnés). 1t is 2 new narrative of emancipation whose expropriation of the image of the hu-
man, with its restoration to where it belongs, 1 have here defined in terms of both continuity and rupture as
(hat of the second poetics of the propter nos. This poetics is the harbinger not now of the natural sciences
s was the first but of Césaire’s proposed new science of the word—a science whose equations can at fast
make our human world(s) intelligible (“Poetry and Knowledge” xlix):

and as the word sun is a cracking of bullets
and the word night a ripping of taffeta

the word nigger

hardened don't you know
with the summer thunder

expropriated

by incredulous freedoms (Collected Poetry 228-30)

Before Césaire, before Fanon, Jacques Roumain of Haiti had prophesied these “incredulons freedoms,”
and had done so in a victor's narrative no longer Odysseus’s, but the Cyclops’s. From the perspective of
alterity, it plots the quest to control the governing codes of symbolic life and death and their Imaginary,
whose victor’s narratives have hitherto governed us:

car nous aurons choisi notre jour  for we will have chosen our day

le jour des sales negres. .. the day of dirty niggers. ..

des sales hindous. .. of dirty Hindus. ..

des sales juifs. .. of dirty Jews...

Et nous voici debout And here we are standing
Tous les damnes de la terre All the condemned of the earth

(“Sales negres,” Ebony Wood 44-5?)

Stanford Universily
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